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Using the imbrication of urban space and empire as a lens, this dissertation traces the 
emergence and making of a frontier city through an examination of sixteenth and seventeenth 
century Lima, Peru. By examining ongoing spatial conflicts in the viceregal capital and most 
important city in Spain’s South American empire, this dissertation offers a new conquest history 
of Peruvian urban centers. The goal of this project is twofold: to elucidate and evaluate the 
efficacy of spatial strategies and tools employed by the crown, royal administrators, and Church 
officials; and to highlight the profound roles played by native Andeans in shaping how urban 
space and, by extension, empire was lived, experienced, and constituted in the Lima valley. In 
other words, examining space and empire from below allows us to see that native peoples were 
central to the making of place in Lima and, thus, critical actors in the construction of new spatial 
conducts and identities that ran counter to the goals of the crown, as well as local, royal, and 
Church officials. Ungovernable indigenous mobility posed an unrelenting challenge to officials’ 
ability to create place on their own terms in Lima as well as in the viceroyalty more broadly. 
Mobile native Andeans helped forge a Peruvian frontier world of which Lima was an integral 
part. By entangling Lima into the larger frontier region that was the Viceroyalty of Peru, itinerant 
native actors were frontier place-makers who fundamentally shaped the cultural habits of the 
capital’s diverse population, thus calling into question the ascension of baroque culture in Lima. 
In exploring the early modern history of Lima through a frontier perspective, this dissertation 
questions commonly held ideas concerning colonial Peruvian cities, urban conquests, the 
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Space, then, is inseparable from government: projects of government imagine 
spatial and environmental causalities, draw up plans and programs that deploy 
spatial techniques, and aspire to produce spatially specific conducts. 
—Margo Huxley, 20081   
 
Aristotle and Cicero define the city, saying that it is the perfect congregation of 
men. Before dispersed in huts in jungles and forests, they come to obtain many 
praiseworthy effects through this social and political life. 
—Juan de Solórzano y Pereira, 16472 
 
Huxley’s words could not be more applicable than to the Spanish empire in the early 
modern Andes. The crown envisaged what Richard Kagan called “an empire of towns,” thereby 
making the town the basic administrative unit of the Spanish empire.3 According to scholarship, 
this urban spatial paradigm was an imperial strategy for conquering frontiers; establishing 
sovereignty and imperial law; projecting the king’s peace and imperial order; producing empire; 
and transforming imperial subjects into civilized vassals loyal to the Church and crown.4 These 
were the “praiseworthy effects” of urban living about which Solórzano y Pereira, a Spanish jurist 
and former resident of Peru, speaks. Other work has found that spatial relationships in urban 
                                                          
1 Margo Huxley, “Space and Government: Governmentality and Geography,” Geography Compass 2.3 
(2008): 1647. 
2 Juan de Solóranzo y Pereira, Política indiana (Madrid, Spain: Compañía Ibero-Americana de 
Publicaciones, 1948), libro II, capítulo XXIV, p. 373. This translation is my own. All other translations are the 
author’s unless otherwise specified.  
3 Richard Kagan, Urban Images of the Hispanic World, 1493-1793 (New Haven, CT: Yale University 
Press, 2000), 28-39. 
4 For example, see Ángel Rama, La ciudad letrada (Hanover, NH: Ediciones del Norte, 1984), chapter 1; 
Kagan, Urban Images of the Hispanic World, chapter 2; Richard Kagan, “Projecting Order,” in Mapping Latin 
America: A Cartographic Reader, edited by Jordana Dym and Karl Offen (Chicago, IL: University of Chicago 
Press, 2011), 46-50; Marta Herrera Ángel, Ordenar para controlar: Ordenamiento espacial y control politico en las 
llanuras del Caribe y en los Andes centrales neogranadinos, siglo XVIII (Bogotá, Colombia: Academia Colombiana 
de la Historia, 2002); Joanne Rappaport and Tom Cummins, Beyond the Lettered City: Indigenous Literacies in the 
Andes (Durham, NC: Duke University Press, 2011), chapter 6; Tom Cummins, “Forms of Andean Colonial Towns, 
Free Will, and Marriage,” in The Archeology of Colonialism, edited by Claire L. Lyons and John K. Papadopoulos 
(Los Angeles, CA: The Getty Research Institute, 2002), 199-240; Alan Durston, “Un régimen urbanístico en la 
América hispana colonial: El trazado en damero durante los siglos XVI y XVII,” Historia 28 (1995): 59-115; 
Richard R. Morse, “The Urban Development of Colonial Spanish America,” in The Cambridge History of Latin 
America, edited by Leslie Bethell, vol. 2 (Cambridge, UK: Cambridge University Press, 1984), 67-104; Valeria 
Frasier, The Architecture of Conquest: Building the Viceroyalty of Peru, 1535-1635 (Cambridge, UK: Cambridge 
University Press, 1990). 
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areas were critical to the production of ethno-racial difference, the delineation of inclusion and 
exclusion, and, thus, the “the exercise and proliferation of colonial power.”5 Space, urbanization, 
and empire were inextricably linked in the Spanish imagination, as well as in the everyday 
workings of the Spanish empire in the Americas. I argue that the success of colonial institutions, 
imperial discourses on social hierarchies and legitimation, and public religious and civic 
ceremonies—all of which were employed to bolster and maintain Spanish imperialism—rested 
on the precise organization of buildings and streets and the careful arrangement and orientation 
of bodies in urban space. In this way, the effective management of space underpinned Spain’s 
colonial endeavors, making it a cornerstone of the imperial project in the Andes and beyond.  
Using the imbrication of urban space and empire as a lens, this dissertation traces the 
emergence and making of a frontier city through an examination of ongoing spatial conflicts in 
sixteenth and seventeenth century Lima, the viceregal capital and most important city in Spain’s 
South American empire. In doing so, my goal is twofold: to elucidate and evaluate the efficacy 
of spatial strategies and tools employed by the crown, royal administrators, and Church officials 
and to highlight the profound roles played by native Andeans in shaping how urban space and, 
by extension, empire was lived, experienced, and constituted in the capital and its valley. In other 
words, examining space and empire from below allows us to see that native peoples were central 
to the making of place in Lima and, thus, critical actors in the construction of new spatial 
conducts and identities that ran counter to the goals and official policies of the colonial state. In 
fact, I argue that ungovernable indigenous mobility posed an unrelenting challenge to officials’ 
ability to create place on their own terms in Lima and in the viceroyalty more broadly. As I 
                                                          
5 Guadalupe García, Beyond the Walled City: Colonial Exclusion in Havana (Berkeley: University of 
California Press, 2016), 11. Also see Daniel Nemser, Infrastructures of Race: Concentration and Biopolitics in 
Colonial Mexico (Austin: University of Texas Press, 2017).  
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show, mobile native Andeans helped forge a Peruvian frontier world of which Lima was an 
integral part. By entangling Lima into the larger frontier region that was the Viceroyalty of Peru, 
itinerant native actors were frontier place-makers who fundamentally shaped the cultural habits 
of the capital’s population. My long-term synchronic study of the city of Lima from its founding 
in 1535 to the end of the Habsburg dynasty in 1700 allows us to see the constant disruptions and 
political uncertainties that the crown continued to face leading up to the Bourbon era in the 
eighteenth century, a time traditionally known for rebellion and political unrest in Spanish 
America. Though I end my study in 1700, I do not mean to suggest that the frontier processes 
that I delineate simply came to an end with the ascension of the Bourbon kings. The complexities 
of the colonial Latin American historical reality rarely fit neatly into specific or defined 
chronologies.6 If, as I argue, frontier life had become deeply ingrained in Lima and in Peru more 
generally, and if native peoples were frontier place-makers in the sixteenth and seventeenth 
centuries, then it is unlikely that the Bourbons engendered a watershed historical moment that 
radically altered historical processes that were already well-underway. In exploring the early 
modern history of Lima through a frontier perspective, I question commonly held ideas 
concerning colonial Peruvian cities, urban conquests, the Spanish empire, and its power and 
authority in urban society during the Habsburg period. 
Defining a Frontier and a Frontier City 
With his foundational 1893 essay, “The Significance of the Frontier in American 
History,” Frederick Jackson Turner spawned a wave of frontier scholarship that continues today. 
Turner argues that the US western frontier was “a meeting point of savagery and civilization” 
                                                          
6 In her study of Humanism among religious intellectuals in sixteenth century Spain, Lu Ann Homza makes 
a similar point about chronologies and periodizations. See Lu Ann Homza, Religious Authority in the Spanish 
Renaissance (Baltimore, MD: Johns Hopkins University Press, 2000), 213.  
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that engendered a cultural transformation in America’s people.7 No longer were America’s 
immigrant pioneers like that of old Europe; instead as Turner contends, “here is a new product 
that is American.”8 On the frontier, uniquely American institutions were shaped and forged, and 
Old World Europeans transformed into self-reliant, democratic people, resulting in the 
proliferation of those ideals as pioneers spread out across the continent. For Turner, the frontier 
constructed and fostered the central features of American nationalism, which were crucial to 
nation-making.    
Turner’s thesis gained little ground among Latin American intellectuals in the first half of 
the twentieth century. Whereas in Turner’s vision the American frontier was a place of 
promise—where a virtuous American people took shape—Latin American frontiers, as depicted 
in literature and popular culture, were seen as dangerous spaces where cruelty and tyranny 
abounded.9 The stark differences between these two images of the frontier were constructed out 
of the historical contexts of each respective region. Jeffersonian ideas of yeoman farmers as the 
essential essence of American national identity shaped Turner’s vision, while Spanish ideas of 
the virtuous city and the barbarous wilderness likely informed modern understandings of what it 
meant to belong (or not belong) to Latin American nation-states. For Latin American 
nationalists, the frontier was not a place of progress; instead, Latin American intellectuals largely 
mirrored Europe in the hopes gaining respectability on the world stage.10   
                                                          
4 Frederick Jackson Turner, “The Significance of the Frontier in American History,” in The Frontier in 
American History (New York, NY: Henry Holt, 1920), 3.   
5 Turner, “The Significance of the Frontier,” 4. 
9 David J. Weber and Jane M. Rausch, “Introduction,” in Where Cultures Meet: Frontiers in Latin 
American History, edited by David J. Weber and Jane M. Rausch (Wilmington, DE: Scholarly Resources, 1994), 
xvii-xviii.    
7 Weber and Rausch, Where Cultures Meet, xviii. For other problems Latin American intellectuals had 
regarding the incompatibility of the Turnerian frontier thesis with the Latin American experience, see Victor Andrés 
Belaúnde’s 1923 essay in Where Cultures Meet, 33-41. Belaúnde argues that Turner’s thesis did not apply to Latin 
America because of the geographical difference between it and the American west. Latin American frontiers, he 
5 
While Latin American scholars largely eschewed Turner’s frontier thesis, American 
scholars studying the Spanish-American frontier in the first half of the twentieth-century found 
value in Turner’s ideas. In 1917, Herbert Eugene Bolton, a student of Turner, wrote 
enthusiastically about the prospects and possible insights gained by applying Turner’s ideas to 
the Spanish-American frontier, though in his own work he rarely followed his advice.11 Even as 
some supported Turner in the American academy, critiques of his thesis began to multiply.12 The 
word frontier began to fall out of fashion, while the use of borderlands became increasingly 
popular.  
In the late 1980s and 1990s, historians studying the western US and Latin America strove 
to resurrect the word “frontier.” They critiqued Turner’s vision by criticizing the anglo-centric, 
triumphalist, and teleological aspects of the thesis, thus resulting in a new understanding of the 
term. In doing so, they recast “frontier” as an edge that forms a “meeting place” of dynamic 
encounters of difference. This meeting place of cultural and social dynamism and political 
uncertainty, in turn, produces “intercultural penetration…in which geographic and cultural 
                                                          
holds, were often formed by rain forests, high mountains, and other marginal lands that impeded human expansion 
and, thus, the incorporation of these areas. 
7 David J. Weber, “Turner, the Boltonians, and the Borderlands,” The American Historical Review 91.1 
(1986): 68-69. In Bolton’s scholarship on the American-Spanish Frontier, he did not attempt to prove Turner’s 
thesis, though he encouraged others to do so. His work did not focus on how the frontier shaped Spaniards but rather 
on how Spaniards and imperial rivalries changed frontier society. This, of course, contrasts with the Turnerian 
model. Additionally, Bolton diverges from Turner in his analysis of the kinds of values that took root in this region. 
He finds that democratic, egalitarian values did not thrive in the Spanish-American borderlands. Instead, Spanish 
institutions penetrated deeply, thereby suppressing those values. For an example of Bolton’s scholarship, see Herbert 
Eugene Bolton, The Spanish Borderlands: A Chronical of Old Florida and the Southwest (New Haven, CT: Yale 
University Press, 1921). 
12 Though scholars studying both Spanish America and Anglo-America critiqued Turner’s ideas, those 
focusing on Spanish America were particularly vocal in their rejection of Turner’s work. For exceptions to this rule, 
see Arthur S. Aiton, “Latin-American Frontiers,” Canadian Historical Association Report of the Annual Meeting 
19.1 (1940): 100-104. For other critiques of Turner and a better understanding of the debates surrounding his work 
from the mid-twentieth century to present, see Ray Allen Billington, ed., The Frontier Thesis: Valid Interpretation 
of American History (New York, NY: Krieger, 1977); Pekka Hämäläinen and Samuel Truett, “On Borderlands,” 
Journal of American History 98.2 (2011): 338-361; Weber, “Turner, the Boltonians, and the Borderlands.” 
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borders are not clearly defined.”13 This new frontier is not a place of categorical European 
conquest; rather, it is an ambiguous zone where state power and sovereignty are weak, thereby 
fostering “a genuine mixture, or at least, coexistence, of European and native traditions in which 
no side enjoyed clear cultural superiority.”14 Though recent historians of US and Latin American 
frontiers have substantially altered the Turnerian definition of frontier, what they continue to see 
as methodologically invaluable is Turner’s belief that the frontier was a meeting place of unique 
cultural, social, and political processes.15 For these scholars, this was what the frontier is all 
about.  
There is no question that the notion of the frontier as a contingent zone of cultural 
exchange has had a profound effect on the colonial Latin American historiography. However, 
since Spaniards viewed cities and towns as key to expansion and to the cultural and spatial 
domination of its territories, it is interesting that little is known about frontier cities in the 
scholarly literature, particularly with regard to Spanish America. The idea of frontiers as rural, 
sparsely-settled places continues to dominate the popular imagination, as well as the 
historiography. Historians of colonial Latin American frontiers generally focus on the fringes of 
                                                          
13Jeremy Adelman and Stephan Aron, “From Borderlands to Borders: Empires, Nation-States, and the 
Peoples in between in North American History,” The American Historical Review 104.3 (June 1999): 814-815.   
14 William Cronon, George Miles, and Jay Gitlin, “Becoming West: Toward a New Meaning for Western 
History,” in Under an Open Sky: Rethinking America’s Western Past, edited by William Cronon, George Miles, and 
Jay Gitlin (New York, NY: W.W. Norton, 1992), 10.  
15 The following are excellent examples of scholarship from both the US and colonial Latin American 
historiography that stress the importance of frontiers as zones of intercultural penetration and exchange: Cronon, 
Miles, and Gitlin, Under an Open Sky; Patricia N. Limerick, The Legacy of Conquest: The Unbroken Past of the 
American West (New York, NY: W.W. Norton, 1987); Cynthia Radding, Wandering Peoples: Colonialism, Ethnic 
Spaces, and Ecological Frontiers in Northwestern Mexico, 1700-1850 (Durham, NC: Duke University Press, 1997); 
Hal Langfur, The Forbidden Lands: Colonial Identity, Frontier Violence, and the Persistence of Brazil’s Eastern 
Indians, 1750-1830 (Stanford, CA: Stanford University Press, 2006); Richard White, The Middle Ground: Indians, 
Empires, and Republics in the Great Lakes Region, 1650-1815 (Cambridge, UK: Cambridge University Press, 
1991); Daniel H. Usner, Jr., Indians, Settlers, and Slaves in a Frontier Exchange Economy: The Lower Mississippi 
Valley Before 1783 (Chapel Hill: University of North Carolina Press, 1992); David J. Weber, The Spanish Frontier 
in North America (New Haven, CT: Yale University Press, 1992); David J. Weber, Bárbaros: Spaniards and their 
Savages in the Age of Enlightenment (New Haven, CT: Yale University Press, 2006); Weber and Rausch, Where 
Cultures Meet.    
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empire where settlements—other than missions—were few and far between. The most 
commonly studied areas are the pampas and mountainous regions of Paraguey and the southern 
cone, the Brazilian sertões, and the mission communities of northern New Spain, while Peru and 
central Mexico are generally considered core regions of settlement.16 However, as Lauren 
Benton writes, the political geographies of empires were “uneven, disaggregated, and oddly 
shaped—and not at all consistent with the image produced by monochrome shading of imperial 
maps.”17  Due to the unevenness of early modern sovereignty and control over colonial subjects, 
we can begin to see the centrality of cities and frontiers in shaping the contours of the Spanish 
imperial project, perhaps even in regions like Peru where we never expected frontiers to be.  
Recently, frontier scholars studying the western US have sought to “[reclaim] frontiers as 
an urban phenomena,” and this study of urban Peru hopes to do the same.18 If we are to 
understand Lima as a frontier city, we must first define the specific characteristics of this distinct 
type of urban center.19 A frontier city inhabits the ambiguous zone of the frontier where 
                                                          
16 A 2012 historiographical essay by Fabricio Prado confirms this observation. See Fabricio Prado, “The 
Finges of Empire: Recent Scholarship on Colonial Frontiers and Borderlands in Latin America,” History Compass 
10.4 (2012): 318-333. Similarly, Schwartz and Lockhart explain this core-periphery paradigm. For them, Peru and 
Mexico were core regions, while all other regions are characterized as fringe or frontier. See James Lockhart and 
Stuart Schwartz, Early Latin America: A History of Colonial Spanish America and Brazil (Cambridge, UK: 
Cambridge University Press, 1983), chapters 4 and 8. Also see Weber and Rausch, Where Cultures Meet.  
17 Lauren Benton, A Search for Sovereignty: Law and Geography in European Empires, 1400-1900 
(Cambridge, UK: Cambridge University Press, 2010), 2. It is noteworthy that Benton’s work does not assess 
territorial sovereignty in the Viceroyalty of Peru. Also see James C. Scott, The Art of Not Being Governed: An 
Anarchist History of Upland Southeast Asia (New Haven, CT: Yale University Press, 2009); and Charles S. Maier, 
Once within Borders: Territories of Power, Wealth, and Belonging since 1500 (Cambridge, MA: Belknap Press of 
Harvard University, 2016), chapter 1.  
18 Jay Gitlin, Barbara Berglund, and Adam Arenson, “Introduction: Local Crosswords, Global Networks, 
and Frontier Cities,” in Frontier Cities: Encounters at the Crossroads of Empire, edited by Jay Gitlin, Barbara 
Berglund, and Adam Arenson (Philadelphia: University of Pennsylvania Press, 2013), 5.  
19 In my work, I privilege the term “frontier city” over “borderlands city.” Though both terms share similar 
definitions, “borderlands” often refers to the ambiguous spaces between the boundaries of empires where imperial 
rivalries, along with local Indians, play crucial roles in the formation of the region in question. Though Lima and its 
inhabitants, at times, experienced worries over English and Dutch pirates, it did not share such a border. Stemming 
from its origins in the Boltonian school, borderlands studies understand these imperial conflicts of sovereignty and 
territorial control as central to the formation of the region. In contrast, at the heart of frontier studies are unique 
cultural processes and transformations. For more information on the differences and similarities between 
borderlands and frontiers, see Adelman and Aron, “From Borderlands to Borders.” It should also be noted that 
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European sovereignty remains tenuous and the authority of the colonial state fails to penetrate 
deeply into the daily lives of local peoples. This town is not separated from its more rural, 
frontier surroundings; instead, it is entangled in the surrounding frontier region that produces 
convergence. This is to say that a frontier city is a dynamic, ever-changing meeting place where 
disparate cultures and ethnicities come into daily contact, thereby engendering cross-cultural and 
material exchanges that rival the supposed cultural superiority of the would-be colonizers. 
Frontier cities, however, are not merely defined by local interactions, though they certainly play 
a central role in shaping these locales. In fact, what also characterizes them is the interplay 
between the local and the imperial. Complete global or imperial incorporation into the dominate 
structures of empire, resulting in the loss of its “frontier logic,” spells the end of a frontier city.20 
As I contend, the viceregal capital of Lima retained its frontier logic throughout the sixteenth and 
seventeenth centuries and even beyond, thereby making it a frontier city. 
Historiographical Review: 
The Frontier and Its Implications for Colonial Urban History in the Andes 
 
 Though historians have produced a vibrant historiography about the profound ways that 
native Andeans shaped the cultural, economic, religious, and political life of Peruvian cities, they 
continue to hold that urban centers were places where conquest was most assured and Spanish 
civic authority and cultural hegemony were most deeply felt. In his 1954 book, John Preston 
Moore examines the origins of the cabildo or town council in Peru during the Habsburg period, 
thereby offering one of the first major studies in English on the urban Andes. Moore finds that, 
“through custom and tradition, the colonial town was in many ways the reincarnation of the 
                                                          
Alejandra Osorio calls Lima a “border city,” which should not be confused with a “borderlands city” or “frontier 
city.” The term “border city” refers to a powerful imperial urban node that mediated between the Atlantic and the 
Viceroyalty of Peru, thereby perpetuating the Spanish empire. For more details, see Alejandra B. Osorio, Inventing 
Lima: Baroque Modernity in Peru’s South Sea Metropolis (New York, NY: Palgrave MacMillan, 2008), 145-157. 
20 Gitlin, Berglund, and Arenson, eds., Frontier Cities, 209-210. See specifically endnote 6. 
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Castilian town of the Middle Ages.”21 In other words, in giving little attention to the study of 
native peoples, Moore’s institutional history concludes that the colonial city or town was a 
Castilian product.  
 Like Moore, Ángel Rama’s 1984 work, La ciudad letrada, finds that the Spanish colonial 
American city was an overwhelmingly Spanish product. Moving beyond established knowledge 
about colonial Latin American urban centers, however, Rama focuses on the Spanish intellectual 
elite known as letrados, clergymen and bureaucrats who primarily inhabited colonial cities. The 
author argues that the letrados conceptualized and maintained the ideal Spanish city, ordering it 
spatially and hierarchically according to elite norms through the power of writing. In other 
words, Spanish intellectuals’ ability to write allowed them to wield political power and, by 
extension, sustain and expand Spanish hegemony over exploited colonial populations in an urban 
empire with a growing imperial bureaucracy. Thus, from Rama’s point of view, through their 
strategic use of the pen, letrados constructed urban centers largely to their own liking, thereby 
making them epicenters of Spanish cultural and political hegemony and Iberian cultural 
production in colonial Latin America.22  
In contrast to Moore and Rama who primarily studied Spaniards and Spanish institutions, 
beginning in the late 1960s and 1970s, social historians began to focus on urban native Andeans 
and their varying degrees of agency. During this time, scholars understood Peru’s urban history 
largely through the paradigm of Hispanization. For example, in her 1978 article, “Indian Women 
and White Society,” Elinor Burkett examines indigenous women working as street vendors and 
household servants and serving as concubines to Spanish men in the city of Arequipa during the 
                                                          
21 John Preston Moore, The Cabildo in Peru under the Habsburgs: A Study in the Origins and Powers of 
the Town Council in the Viceroyalty of Peru, 1530-1700 (Durham, NC: Duke University Press, 1954), 51.  
22 Rama, La ciudad letrada, chapters 1 and 2.  
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sixteenth century. She argues that native women adopted Spanish norms, thereby becoming 
increasingly integrated into Spanish urban society. According to Burkett, this urban life 
ultimately benefited native women; working and living cheek by jowl with Spanish men 
“strengthened their economic and social position.”23 Though scholars during this time period 
understood native Andeans as important laborers who participated in the urban economy, they 
saw the colonial city as almost entirely the product by Spanish men, leaving little room for native 
peoples to resist, negotiate, or place their mark on colonial cities.24   
While studies written in the late 1980s and early 1990s continued to emphasize the city as 
a predominately Spanish creation where processes of assimilation were the norm, these same 
works simultaneously highlight resistance as native people’s primary weapon against an 
exploitative and unforgiving colonial world. In his 1989 dissertation, published in 2001, Paul 
Charney argues that, despite a dramatic demographic collapse in the Lima valley, native peoples 
continued to persist by resisting colonialism by borrowing Spanish customs and institutions. To 
be more specific, the author contends that Lima’s Indians appropriated cofradías (lay 
brotherhoods) and godparenthood with the intent of “empowering themselves” through “mutual-
support mechanisms” aimed at both creating indigenous social cohesion and thwarting further 
Spanish intrusions and forms of oppression.25 In this way, Lima’s Indian communities were able 
                                                          
23 Elinor C. Burkett, “Indian Women and White Society: The Case of Sixteenth Century Peru,” in Latin 
American Women: Historical Perspectives, edited by Asunción Lavrin (Westport, CT: Greenwood Press, 1978), 
123.  
24 Also see James Lockhart, Spanish Peru, 1532-1560 (Madison: University of Wisconsin Press, 1968). 
Similar to Burkett, Lockhart contends that Lima’s indigenous and African populations became Hispanized.  
25 Paul Charney, Indian Society in the Valley of Lima, Peru, 1532-1824 (Lanham, MD: University Press of 
America, 2001), xxii; Paul Charney, “The Destruction and Reorganization of Indian Society in the Lima Valley, 
Peru, 1532-1824” (PhD diss., University of Texas at Austin, 1989).  
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to “reproduce” and “sustain” themselves, though at the same time becoming increasing 
incorporated into the Catholic fold and, by extension, the Spanish-dominated urban world.26   
 Like Charney, historian Ann Wightman’s 1990 study also emphasizes indigenous 
resistance and cultural assimilation. In Indigenous Migration and Social Change, Wightman 
focuses on native mobility and processes of hegemony and counter-hegemony through an 
analysis of the forasteros of the Cusco region. According to the author, the forasteros fled 
colonial exploitation in their native towns, thereby becoming highly mobile poor laborers who 
circulated throughout the region, many of them making their way to the city of Cusco. For 
Wightman, this mobility was an act of resistance that frustrated colonial officials, but at the same 
time, it had unintended consequences for the making of Spanish colonialism. Because of their 
persistent mobility and continued connections with their home communities, native peoples’ 
mobility from rural towns to the city and back again “allowed for the greater diffusion of 
European values.”27 Thus, in Wightman’s view, though native people were active historical 
agents who resisted colonial oppression and contributed economically to urban areas, the city 
still remained a powerful, hegemonic base from where European values were accidentally spread 
throughout the Andean highlands.  
  A final work in this paradigm is Lyn Lowry’s 1991 dissertation, “Forging an Indian 
Nation.” In it, Lowry examines Lima’s native population, tracing the emergence of a unified 
Indian nation in the capital. According to the author, from the sixteenth to eighteenth centuries, 
this diverse group of migrants and locals began to coalesce around a collective agenda to 
engender a cohesive Indian identity. In other words, Lowry contends that, through the 
                                                          
26 Charney, Indian Society in the Valley of Lima, Peru, xxii. Also see Charney, “A Sense of Belonging: 
Colonial Indian Cofradías and Ethnicity in the Valley of Lima, Peru,” The Americas 54.3 (1998): 379-407. 
27 Ann Wightman, Indigenous Migration and Social Change: The Forasteros of Cuzco, 1520-1720 
(Durham, NC: Duke University Press, 1990), 123.  
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appropriation of the Spanish term indio—a legal and corporate identity—urban Indians 
attempted to unify in order to empower themselves and resist oppression imposed on them by 
their Spanish overlords.28  Though different in many ways, the works of Lowry, Charney, and 
Wightman attempt to portray urban Indians active agents who resisted colonial exploitation. Yet, 
such resistance often involved the appropriation of and/or the incorporation into Spanish 
institutions, norms, and customs. Indeed, for these authors, the city was still a base of Spanish 
hegemony in the colonial Andes, a powerful node that played an important role in assimilating 
both urban and rural Indians.  
 Unlike previous studies, many recent monographs and articles on the urban colonial 
Andes have moved beyond the paradigms of passive acculturation and resistance. Instead, new 
studies on the economic, religious, cultural, and political history of cities have shown that native 
peoples were central to the making or construction of the urban colonial world, thereby 
highlighting indigenous influence on colonial towns and cities. With regard to economy and 
society, Karen Graubart’s 2007 book, With Our Labor and Sweat, and Jane Mangan’s 2005 
Trading Roles offer more nuanced pictures of native women working in the colonial economy 
than Burkett’s 1978 article. Focusing on the cities of Potosí, Lima, and Trujillo, these works 
elucidate that native women were not just passive cogs in the Spanish economic machine, but 
instead “creat[ed] an urban economy” and negotiated colonial identities.29 Though both these 
                                                          
28  Lyn Brandon Lowry, “Forging an Indian Nation: Urban Indians under Spanish Control (Lima, Peru, 
1535-1765)” (PhD diss., University of California at Berkeley, 1991).  
29 Jane E. Mangan, Trading Roles: Gender, Ethnicity, and the Urban Economy in Colonial Potosí (Durham, 
NC: Duke University Press, 2005), 4; Karen B. Graubart, With Our Labor and Sweat: Indigenous Women and the 
Creation of Colonial Society in Peru, 1550-1700 (Stanford, CA: Stanford University Press, 2007). Though not 
focused on gender as a category of analysis, Leo Garofalo finds that native people, both men and women, were 
important actors in the making of Lima’s and Cusco’s colonial economies. He also contrasts his work with previous 
histories that emphasize Hispanization and resistance paradigms. See Leo Garofalo, “The Ethno-Economy of Food, 
Drink, and Stimulants: The Making of Race in Colonial Lima and Cuzco” (PhD diss., University of Wisconsin at 
Madison, 2001).  
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books provide a richer understanding of indigenous women and their roles in constructing the 
societies and economies of colonial cities, neither work questions Spanish hegemonic influence 
and authority in Peruvian urban areas. While native women helped engender an urban world that 
was often times unexpected from the point-of-view of colonial officials, they ultimately assisted 
in the making of urban colonialism—though not always on the colonizer’s own terms—through 
their interactions in the formal economy. Indeed, in her monograph, Graubart concedes that she 
focuses on the early years of colonialism, as it was a more flexible, inchoate time of colonial 
formation that contrasted with the more stable, centralized era that appeared later.30  
 Examining the religious and cultural world of urban Indians, historian Gabriela Ramos’ 
2010 book, Death and Conversion in the Andes, “studies how the conversion of the Andean 
populations to Catholicism was achieved [through] changes in attitudes toward death” in the 
cities of Lima and Cusco.31 Ramos argues that, though native lords (caciques)—particularly in 
Cusco where the indigenous nobility remained strong—helped negotiate the terms of conversion, 
ultimately “the spread of Christianity in the Andes was wide and effective,” resulting in it 
“deeply permeat[ing] the lives of the indigenous population.”32 In this way, urban Indians were 
changed “completely.”33 Though advocating for some cultural agency on behalf of the 
indigenous elite, Ramos’ book understands the city with its Catholic institutions as a 
overwhelming force that pushed native peoples into churches and, by extension, into accepting 
the Catholic faith.    
                                                          
30 Graubart, With Our Labor and Sweat, 9.   
31 Gabriela Ramos, Death and Conversion in the Andes: Lima and Cuzco, 1532-1670 (Notre Dame, IN: 
University of Notre Dame Press, 2010), 1. 
32 Ramos, Death and Conversion in the Andes, 1.  
33 Ramos, Death and Conversion in the Andes, 1. 
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 Other historians working on urban Peru have attempted to trouble our understanding of 
cities as centers of Catholic cultural production. Leo Garofalo’s 2001 dissertation on Lima and 
Cusco, “The Ethno-Economy of Food, Drink, and Stimulants,” argues that “more varied and 
ambivalent cultural logics operated in urban parishes,” especially among “subalterns.”34 
According to the author, Lima’s multiethnic ritual specialists—many of whom were Indians, 
Africans, and castas—routinely performed “popular” rituals for their clients and neighbors with 
a mixture of objects and cultural practices from the indigenous, Afro-Peruvian, and European 
worlds.35 In this way, common people contributed to the ritual, cultural, and religious life of 
urban centers. Similarly, in her 1999 article “El Callejón de la Soledad,” Alejandra Osorio argues 
that Lima’s multiethnic ritual specialists—including Indians and mestizos—actively participated 
in processes of transculturation in callejones or alleys throughout the capital’s cityscape. For 
Osorio, these cultural processes reveal “complex combinations of dominant [Counter-
Reformation baroque Catholicism] and…subaltern elements” from “Andean, African, and 
Spanish popular practices.”36 Both Garofalo and Osorio attribute cultural creativity to native 
people and urban plebeians, demonstrating the ways they shaped cultural life in the city. 
However, neither view the existence of such “subaltern,” “popular” practices as threats to 
Spanish cultural, religious, or political hegemony in urban centers. Indeed, for Osorio, baroque 
                                                          
34 Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 24. Also see Leo Garofalo, “Conjuring 
with Coca and the Inca: The Andeanization of Lima’s Afro-Peruvian Ritual Specialists, 1580-1690,” The Americas 
63.1 (2006): 53-80.  
35 In Spanish America, castas were peoples of mixed descent.  
36 Alejandra B. Osorio, “El Callejón de la Soledad: Vectors of Cultural Hybridity in Seventeenth Century 
Lima,” in Spiritual Encounters: Interactions between Christianity and Native Religions in Colonial America, edited 
by Nicholas Griffiths and Fernando Cervantes (Lincoln: University of Nebraska Press, 1999), 218. Also see Osorio, 
Inventing Lima, chapter 5. 
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Catholicism was so dominant in Lima that plebeians mimicked it, albeit often imperfectly, 
thereby engendering transculturation.37     
 With regard to recent studies on native peoples and their roles in shaping urban political 
life and the constitution of empire, Gabriela Ramos’ 2014 article, “Indigenous Intellectuals in 
Andean Colonial Cities,” argues that, due to a weakened native elite in the Lima valley, 
indigenous intellectuals in the capital did not retain the same political importance as did those in 
the highland city of Cusco. Despite having a more significant role in Cusco, Ramos claims that 
native intellectuals in Peruvian cities contributed to political life by “transform[ing] and 
fortify[ing] sectors of indigenous society.”38 However, their goals were “not necessarily to 
contest the sociopolitical system,” and in the end, the actions of native intellectuals—similar to 
the native elite in Mexico—“strengthened colonial society” in urban areas.39 Overall, Ramos’ 
article offers a starting point for scholars on the issue of native intellectuals and their roles in the 
political life of Andean cities, as the author presents a broad overview with few examples and 
details, resulting in many questions left unanswered.  
 In his 2014 article, “Many Tongues of the King,” historian José Carlos de la Puente 
offers a more fleshed out analysis of native participation in urban politics during the Habsburg 
period. Specifically, de la Puente contends that the native interpreters—intellectuals and sons of 
native elites—working for the Real Audiencia (high court) in Lima were critical in providing the 
bridge that connected native communities with the royal bureaucracy, and, by extension, royal 
                                                          
37 Also for this schema, see Irene Silverblatt, Modern Inquisitions: Peru and the Colonial Origins of the 
Civilized World (Durham, NC: Duke University Press, 2005), 163-185. In Modern Inquisitions, Silverblatt showed 
similar cultural processes as those in the works of Osorio and Garofalo. Like these historians, Silverblatt also did not 
understand such cultural and religious practices as serious threats to the colonial regime in cities; rather, they were 
part of the normal “seesawing of hegemony-building.” See pages 164 and 211. 
38 Gabriela Ramos, “Indigenous Intellectuals in Andean Colonial Cities,” in Indigenous Intellectuals: 
Knowledge, Power, and Colonial Culture in Mexico and the Andes, edited by Gabriela Ramos and Yanna 
Yannakakis (Durham, NC: Duke University Press, 2014), 22. 
39 Ramos, “Indigenous Intellectuals in Andean Colonial Cities,” 33. 
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justice. In this way, these elite native men were central to the making of urban politics in the 
capital and to colonial state-formation processes more broadly.40    
 Another prominent strain in the recent historiography on politics in colonial urban centers 
has largely side-stepped native peoples, Africans, and castas. According to this group of 
scholars, public ceremonies, both religious and civic, and the urban baroque machine were 
crucial to exercising power and the formation of loyalties between urban subjects and the crown, 
the Church, and secular authorities.41 For example, in her 2004 article, “The King in Lima,” and 
her 2008 book, Inventing Lima, historian Alejandra Osorio argues that the viceregal capital of 
Lima was a “bastion of loyalism” realized through ostentatious baroque ceremonies that bound 
together the king and Church with urban dwellers “in a reciprocal pact that was made real 
through ritual.”42 In this way, Osorio contends that the crown created personalized bonds 
between subject and ruler. For the author, the baroque theater-state successfully propagated 
baroque culture in Lima, thereby allowing it to penetrate deeply into the lives of Lima’s 
seventeenth century multiethnic populace, so much so that urban plebeians engaged in acts of 
cultural mimicry. As a result, Osorio asserts that “the urban baroque ‘machine’…allowed the 
Spanish monarchy to create and maintain a political system that brought relative economic and 
                                                          
40 José Carlos de la Puente, “Many Tongues of the King: Indigenous Language Interpreters and the Making 
of the Spanish Empire,” Colonial Latin American Review 23.2 (2014): 143-170. 
41 For the Hispanic world, see Alejandro Cañeque, “Governance,” in Lexikon of the Hispanic Baroque: 
Transatlantic Exchange and Transformation, edited by Evonne Levy and Kenneth Mills (Austin: University of 
Texas Press, 2013), 148; and Fernando Checa Cremades and Laura Fernández-González, eds., Festival Culture in 
the World of the Spanish Habsburgs (Farnham, UK and Burlington, VT: Ashgate, 2015). For Lima, see Pablo 
Ortemberg, Rituales del poder en Lima (1735-1828): De la monarquía a la república (Lima, Peru: Pontificia 
Universidad Católica del Perú, 2014); Osorio, Inventing Lima; and Alejandra B. Osorio, “The King in Lima: 
Simulacra, Ritual, and Rule in Seventeenth Century Peru,” Hispanic American Historical Review 84.3 (2004): 447-
474. For Mexico City, see Linda A. Curcio-Nagy, The Great Festivals of Colonial Mexico City: Performing Power 
and Identity (Albuquerque: University of New Mexico Press, 2004); and Alejandro Cañeque, The King’s Living 
Image: The Culture and Politics of Viceregal Power in Colonial Mexico (London, UK: Routledge, 2004). For 
Puebla, Mexico, see Frances L. Ramos, Identity, Ritual, and Power in Colonial Puebla (Tucson: University of 
Arizona Press, 2012).  
42 Osorio, “The King in Lima,” 448-449; Osorio, Inventing Lima.  
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social stability to the New World possessions for nearly three hundred years.”43  In this 
paradigm, these works emphasize imperial extension and stability, and colonial cultural and 
political hegemony in urban areas in Peru and throughout the early modern Hispanic world.     
 In contrast to the previous historiography, my goal for this dissertation is to write a more 
troubled history of the urban Andean world, a history that emphasizes imperial fragility and 
profound disruption and dissent from below without dichotomizing society into Spaniards versus 
native peoples.44 Examining the viceregal capital of Lima through a frontier perspective allows 
us to do just that. Though I take into account the crucial political and cultural work performed by 
Africans and castas, native Andeans are at the heart of this dissertation, particularly commoners 
and migrants. In this way, my dissertation represents a departure from many recent works that 
have highlighted the political contributions of native elites and intellectuals.45 As I show, the 
                                                          
43 Osorio, Inventing Lima, 83. Alejandro Cañeque makes a similar claim. He writes: “[T]he Spanish 
‘baroque’ system of rule was rather effective, for the Spanish monarchs were able to rule their remote overseas 
possessions with little disruption and without a standing army or a regular police force for more than two hundred 
years.” See Cañeque, “Governance,” 148.   
44 Here I am answering the call put forth by Antoinette Burton: to write imperial histories “with dissent and 
disruption in the lead.” See Antoinette Burton, The Trouble with Empire: Challenges to Modern British Imperialism 
(Oxford, UK: Oxford University Press, 2015), 1.    
45 For a recent exception to this trend, see José Carlos de la Puente, “That Which Belongs to All: Khipus, 
Community, and Indigenous Legal Activism in the Early Colonial Andes,” The Americas 72.1 (2015): 19-54. For a 
comparative approach between elites and intellectuals in the Andes and Mexico, see Ramos and Yannakakis, eds., 
Indigenous Intellectuals. For the Andes, see Marina Zuloaga Rada, La conquista negociada: Guarangas, 
autoridades locales e imperio en Huaylas, Perú, 1532-1610 (Lima, Peru: IEP, 2012); de la Puente, “Many Tongues 
of the King”; Alcira Dueñas, “The Lima Indian Letrados: Remaking the República de Indios in the Bourbon 
Andes,” The Americas 72.1 (2015): 55-75; Alcira Dueñas, Indians and Mestizos in the Lettered City: Reshaping 
Justice, Social Hierarchy, and Political Culture in Colonial Peru (Boulder: University of Colorado Press, 2010); 
John Charles, Allies at Odds: The Andean Church and Its Indigenous Agents, 1583-1671 (Albuquerque: University 
of New Mexico Press, 2010). For recent works on colonial Mexico, see R. Jovita Baber, “Empire, Indians, and the 
Negotiation for the Status of City in Tlaxcala, 1521-1550,” in Negotiation within Domination: New Spain’s Indian 
Pueblos Confront the Spanish State, edited by Ethelia Ruiz Medrano and Susan Kellogg (Boulder: University of 
Colorado Press, 2010), 19-44; William F. Connell, After Moctezuma: Indigenous Politics and Self-Government in 
Mexico City, 1524-1730 (Norman: University of Oklahoma Press, 2011); Mark W. Lentz, “Batabs of the Barrio: 
Urban Maya Rulers, Mérida, Yucatan, 1670-1806,” in City Indians in Spain’s American Empire: Urban Indigenous 
Society in Colonial Mesoamerica and Andean South America, 1530-1810, edited by Dana Velasco Murillo, et al. 
(Brighton, UK: Sussex Academic Press, 2012), 172-198; Edward W. Osowski, Indigenous Miracles: Nahua 
Authority in Colonial Mexico (Tucson: University of Arizona Press, 2010); Yanna Yannakakis, The Art of Being In-
Between: Native Intermediaries, Indian Identity, and Local Rule in Colonial Oaxaca (Durham, NC: Duke University 
Press, 2008).  
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Spanish invasion of Peru unleashed globalizing migrant forces that brought into articulation 
Spaniards and Africans with the disparate regions and indigenous groups that composed the 
viceroyalty, thereby creating a frontier city in Lima and a larger frontier Andean world where 
Spanish sovereignty was tenuous, and ethnic, cultural, political, and geographic borders were 
never clearly defined. In response, many of Lima’s religious and secular administrators—some 
of whom were city councilmen, friars, viceroys, bureaucrats, clergymen, and Church 
authorities—constructed enclosures and attempted to implement urban spatial organizations 
designed to regulate native mobility and promote and reinforce ethnic separation; Spanish 
territoriality; colonial discipline; ethno-racial hierarchies; the formation of baroque spatial 
orientations; and, by extension, the production of empire in the viceregal capital and its valley. In 
other words, despite having differing views concerning urbanization and spatial orderings among 
themselves, colonial elites desired to make an ordered imperial place in Lima on their own terms. 
However, I demonstrate that, through their spontaneous movements and their strategic use of the 
legal system, native Andeans contested their access to urban spaces, thereby undermining elite-
led urban spatial projects that underpinned and nurtured state-building efforts in the city of Lima. 
In this way, mobile native Andeans were frontier place-makers who helped shape spatial 
orientations and the formation of new frontier identities. Identities in frontier Lima, similar to the 
Mediterranean frontier world described by Eric Dursteler, tended to be multilayered, multivalent 
composites made possible through the emergence of a “shared world with soft boundaries.”46 
                                                          
46 Historian Eric Dursteler finds that the early modern Mediterranean world was a place of “porous 
frontiers” where “culturally, politically, and religiously diverse groups” lived and interacted on a daily basis, thereby 
producing malleable identities that were much more “multilayered, multivalent, and composite” than originally 
thought. See Eric R. Dursteler, Venetians in Constantinople: Nation, Identity, and Coexistence in the Early Modern 
Mediterranean (Baltimore, MD: Johns Hopkins University Press, 2006), 20, 152, and 185.  
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Thus, unorderly indigenous bodies in perpetual motion engendered political uncertainty and 
imperial fragility for the Spanish empire in urban Peru.  
In forging a frontier city rife with encounters of difference, fluid creolized cultural and 
religious practices came into being, practices that became habitual and deeply ingrained for a 
wide portion of the capital’s multiethnic inhabitants.47 In fact, I argue that a creolized habitus 
emerged that intimately intertwined and bound together Spaniards of all classes, native peoples, 
Africans, and castas through their ongoing engagement with this creolized culture fostered by 
their interethnic, frontier interactions.48 Central to the formation of a creolized habitus were the 
capital’s seventeenth century female ritual specialists of Andean, Spanish, African, and mixed 
descent. I argue that, through their unique creation of and participation in creolized love rituals, 
these women performed invaluable cultural and political work that provided social cohesion in 
the face of a weak colonial state. In the realms of the Spanish monarchy, the love rituals 
                                                          
47 In recent years, scholars of colonial Latin America have critiqued the use of hybrid or hybridity when 
describing the new cultural forms that came about in Spanish America. See Carolyn Dean and Dana Leibsohn, 
“Hybridity and Its Discontents: Considering Visual Culture in Colonial Spanish America,” Colonial Latin American 
Review 12.1 (2003): 5-35. Karen Graubart echoes this critique. See Karen B. Graubart, “The Creolization of the 
New World: Local Forms of Identification in Urban Colonial Peru, 1560-1640,” Hispanic American Historical 
Review 89.3 (2009): 471-499. Influenced by the work of Mary Louise Pratt, many scholars, like Alejandra Osorio 
(see above), have stressed the idea of transculturation to describe the merging of new cultural forms in colonial Peru. 
Because transculturation often occurs in “contact zones” and not in frontiers and because transculturation is rooted 
in post-colonial studies and ideas on hegemony and subalternity, this study does not find the term transculturation 
useful. For information on transculturation and contact zones, see Mary Louise Pratt, Imperial Eyes: Travel Writing 
and Transculturation, 2nd edition (London, UK: Routledge, 2008). Instead of hybridity or transculturation, I use the 
term creolization, which refers to new cultural forms that occur when indigenous, African, and European cultures 
mingled in the Americas. For arguments in favor of the use of creolization in the Americas, see David Buisseret and 
Steven G. Reinhardt, eds, Creolization in the Americas (College Station: Texas A&M Press, 2000). Karen Graubart 
has used the term creolization for colonial Peru, particularly the city of Lima. See Graubart, With Our Labor Sweat, 
21; and Graubart, “The Creolization of the New World.”  
48 Here I am influenced by Barbara Fuchs and Pierre Bourdieu. For sixteenth century Spain, a former 
frontier society, Barbara Fuchs argues that a Moorish habitus remained an important part of everyday life. For the 
author, Moorishness was “habitual” and “quotidian” and, therefore, central to the construction of identity in early 
modern Spain. See Barbara Fuchs, Exotic Nation: Maurophilia and the Construction of Early Modern Spain 
(Philadelphia: University of Pennsylvania Press, 2009), 24 and 30. Also see Pierre Bourdieu, The Logic of Practice, 
translated by Richard Nice (Stanford, CA: Stanford University Press, 1990). As another quick note of clarification, 
Bourdieu has often been critiqued for rendering culture static. By using the term creolized habitus, I do not mean to 
suggest that cultural practices in Lima were not fluid and in flux, as they indeed were. However, what was habitual, 
quotidian, and ingrained about Lima’s creolized, frontier culture was the fluid mixing of objects, ideas, and rituals 
from the disparate ethnicities and cultures that comprised Lima’s frontier world.  
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performed by ritual specialists in cities would not have been understood as political work, 
particularly from the point-of-view of elites. Rather, love rituals would have been considered 
deviant practices that operated outside the bounds of the formal political arena. In an ideal world 
of the crown’s own making, to be political, one had to have access to political patronage from 
the crown, the viceroy, the archbishop, or other Church or secular officials, and/or belong to a 
corporate group, such as an urban municipality, an indigenous community, or a cofradía. The 
notion was that being linked into patronage networks and acting as members of corporate groups 
gave the crown’s subjects access to imperial institutions, political officials, lavish public 
ceremonies, the legal system, and, by extension, the body politic and the formal mechanisms of 
power necessary to integrate colonized groups. To be clear, though the imperial system allowed 
native peoples, Africans, and castas to pull certain formal levers of power, the crown and 
colonial elites never intended these groups to be equal partners with Spaniards. In this way, the 
Habsburg monarchs intended their personalized, face-to-face political system facilitated by 
extravagant baroque rituals to be the primary glue that held colonial urban society together.49  
My research on female ritual specialists and love rituals suggests that the crown, the 
Church, and secular authorities did not have a lock on the political in the capital. This is to say 
that, not only were Spanish elites unable to effectively control territory and urban space, but they 
also struggled to dominate more figurative spaces like the political arena. In frontier Lima where 
imperial rule rested on tenuous foundations, who was included in the political arena was highly 
contested, as female ritual specialists performed necessary political functions that were intended 
exclusively for Spanish men who worked on behalf of the Church, city, and crown. The domains 
                                                          
49 My understanding of politics in Spanish America is influenced by R. Jovita Baber, Alejandro Cañeque, 
and Alejandra Osorio. See R. Jovita Baber, “The Construction of Empire: Politics, Law, and Community in 
Tlaxcala, New Spain, 1521-1640” (PhD diss., University of Chicago, 2005), 9-10; Cañeque, The King’s Living 
Image; Cañeque, “Governance,” 145-149; Osorio, “The King in Lima”; Osorio, Inventing Lima. 
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of Spanish elite men and female ritual specialists did not exist in a clear-cut dichotomy; rather, 
their functions often overlapped as both groups interacted and competed over political and 
cultural power, as well as urban space.50 For example, because urban society was loosely tied 
together, it was in need of more connective tissue than the baroque theater-state and its 
institutions were able to provide. In a world where male colonial and Church officials were 
supposed to dominate ritual practice and to control the construction and organization of society, 
the fact that female ritual specialists performed similar functions with much effect underscores 
just how fragile the imperial system was in Peru. Therefore, I argue that, far from being on the 
periphery of urban society, female ritual specialists injected themselves into the political arena in 
the viceregal capital, placing themselves at the heart of politics. Lima’s ritual specialists and their 
creolized love rituals helped create and maintain a shared world by knotting together the capital’s 
multiethnic society, thus making their cultural work an essential glue in the formation of the 
city’s frontier milieu. These actions, in turn, shaped the constitution of empire through the 
formation of a fragile, un-hegemonic colonial state in the viceregal capital of Lima. 
Being an indispensable and central part of Lima’s cultural life, this creolized culture was 
not “subaltern” or “popular” as the current historiography has contended, but instead was natural 
and normal for a wide swath of Lima’s urban dwellers. I contend that Lima’s creolized, frontier 
culture existed side by side with the Spanish baroque, thereby challenging it for cultural 
supremacy in the frontier capital. Since cultural borders were soft, Peru’s frontier culture and the 
Andean world also penetrated and mixed with forms of the Hispanic baroque propagated by the 
                                                          
50 Though acknowledging that the “unsanctioned” domain (i.e. the world of witchcraft) dominated by 
Indians and the sanctioned domain (i.e. politics and the formal economy) controlled by Spaniards were 
interdependent and mutually constitutive of each other, Laura Lewis, nevertheless creates a clear-cut dichotomy of 
worlds that mirror each other, but never overlap. I do not see this dynamic playing out in sixteenth and seventeenth 
century Lima. See Laura Lewis, Hall of Mirrors: Power, Witchcraft, and Caste in Colonial Mexico (Durham, NC: 
Duke University Press, 2003). Irene Silverblatt also creates a dichotomy between Spanish-dominated politics and 
witchcraft governed by lower caste individuals. See, Silverblatt, Modern Inquisitions, 172.  
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theater-state in Lima.51 Thus, due to the persistence of the urban frontier and the ongoing 
contestations over urban space by native Andeans and other actors, my dissertation questions 
whether a cultural and political hegemony cohered around the baroque in the core of Spain’s 
South American empire. Perhaps instead of a Spanish or baroque conquest in Andean cities, we 
should alternatively consider a frontier’s conquest of colonial urban centers. In this way, this 
study represents a new conquest history of early modern urban Peru.   
Theoretical Frameworks: Space, Place, Mobility, and Orientations 
This dissertation is informed by the scholarship of human geographers, anthropologists, 
and scholars of gender and sexuality. Collectively, the works of Edward Soja, Margo Huxley, 
Tim Ingold, Arijit Sen, Lisa Silverman, Setha Low, Scott Smith, and Sara Ahmed allow me to 
better understand the centrality of spatial thinking to the Spanish imperial project, as well as how 
human mobility created place, shaped a lived environment, and forged urban spatial orientations 
that were often at odds with those desired by the colonial state. In his 1989 book, Postmodern 
Geographies, Soja writes:  
We must be insistently aware of how space can be made to hide consequences 
from us, how relations of power and discipline are inscribed into the apparently 
innocent spatiality of social life, how human geographies become filled with 
politics and ideology.52          
 
                                                          
51 Scholars have found that indigenous people influenced baroque culture and styles, particularly in art, 
architecture, literature, and ritual practice. For example, see Lois Parkinson Zamora and Wendy B. Faris, eds., 
Baroque New Worlds: Representation, Transculturation, Counterconquest (Durham, NC: Duke University Press, 
2010); Carol Damian, The Virgin of the Andes: Art and Ritual in Colonial Cuzco (Miami Beach, FL: Grassfield 
Press, 1995); Gauvin Alexander Bailey, The Andean Hybrid Baroque: Convergent Cultures in the Churches of 
Colonial Peru (Notre Dame, IN: University of Notre Dame Press, 2010). Susan Verdi Webster, “Vantage Points: 
Andeans and Europeans in the Construction of Colonial Quito,” Colonial Latin American Review 20.3 (2011): 303-
330; Susan Verdi Webster, Quito, ciudad de maestros: Arquitectos, edificios y urbanismo en el largo siglo XVII 
(Quito, Ecuador: Editorial Abya Yala, Comisión Fulbright del Ecuador, Universidad Central del Ecuador, 2012); 
Carolyn Dean, Inca Bodies and the Body of Christ: Corpus Christi in Colonial Cuzco, Peru (Durham, NC: Duke 
University Press, 1999). 
52 Edward W. Soja, Postmodern Geographies: The Reassertion of Space in Critical Social Theory (London, 
UK: Verso, 1989), 6.  
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As we have already seen, urban spacialities were inextricable from governmentality and 
processes of state-formation in the sixteenth and seventeenth century Andes.53 The crown and 
colonial and Church officials attempted to administer Lima through spatial governance with the 
aim of creating place on their own terms irrespective of native Andeans and other ethnic groups. 
According to human geographers and anthropologists, places are not static, but continually 
emerge through “the constitutive relationship between people and their physical environment.”54 
In other words, as a “gathering” of things, ideas, animals, and peoples, a place takes on “its 
unique significance,” a significance made possible through “the business of dwelling” or 
“people’s engagement with the world.”55 In the Lima valley, Spanish administrators constructed 
an urban landscape with checkerboard streets, beautiful churches, richly ornamented civic 
buildings, walled enclosures, Catholic sacred objects, etc. with the goal of creating an imperial 
dwelling place that would transform inhabitants into orderly and loyal vassals of the Church and 
crown.     
In order to successfully fashion orderly and loyal Catholic subjects, colonial and Church 
officials in Lima attempted to direct colonial bodies in space by giving them an urban/imperial 
orientation that contrasted with alternative spatial orientations toward huacas and ayllus.56 For 
Spanish elites, such an orientation was necessary for the inculcation of Ibero-Catholic values. As 
                                                          
53 Huxley, “Space and Government.” 
54 Arijit Sen and Lisa Silverman, “Embodied Placemaking: An Important Category of Critical Analysis,” in 
Making Place: Space and Embodiment in the City, edited by Arjit Sen and Lisa Silverman (Bloomington: Indiana 
University Press, 2014), 3. Also see Tim Ingold, “The Temporality of Landscape,” World Archeology 25.2 (1993): 
155. 
55 Ingold, “The Temporality of Landscape,” 155. I am also influenced by Scott Smith’s 2016 book on the 
formation of place at Khonkho Wankane in the pre-Hispanic Andes. This excellent work demonstrates how the 
works of Tim Ingold can be employed effectively by scholars of Latin America. See Scott C. Smith, Landscape and 
Politics in the Ancient Andes: Biographies of Place at Khonkho Wankane (Albuquerque: University of New Mexico 
Press, 2016).  
56 Huacas are sacred Andean objects or scared places that embody powers. Though not all mountains, trees, 
springs, rocks, etc. were huacas, these were common huacas found in the Andean world. Ayllus are Andean native 
communities based on kinship ties.   
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Ahmed reminds us, bodies require objects and things to become oriented, thereby making one’s 
dwelling place central to the shaping of bodies.57 By carefully arranging and organizing both 
material objects (i.e. buildings, walls, streets, and other imperial-Catholic objects) and the urban 
populace in space, the crown and Church and colonial officials endeavored to give direction and 
shape to native Andeans, Africans, and castas. In other words, from the point-of-view of colonial 
officials, the formation of imperial place—a place synonymous with urbanity—was central to the 
creation of hegemonic urban spatial orientations necessary for reproducing empire and political 
and cultural identities sanctioned by the colonial state.  
With such concerted Spanish efforts to construct place on their own terms in Lima, how, 
then, did native peoples and other common actors create a frontier milieu in the capital? To 
answer this question, I look to the works of Tim Ingold, Setha Low, and Scott Smith, all three of 
whom give us insights into the ways mobility is crucial to place-making. Specifically, according 
to Ingold and Low, mobility is a “profoundly social activity” crucial to the making of social life; 
social actors, being “mobile spatial fields,” create place through their movements.58 As many 
scholars of colonial Peru have shown, the viceregal capital was a migrant city. Throughout the 
sixteenth and seventeenth centuries, it was commonplace that native Andeans traveled back and 
forth from the sierra and the coast to the city and back again, thereby circulating throughout the 
                                                          
57 Here I am influenced by Sara Ahmed and her ideas on spatial orientations. However, unlike Ahmed, I do 
not see the emergence of queerness or deviance with respect to the way a large portion of Lima’s multiethnic 
populace, including Spaniards, understood its frontier, creolized culture. See Sara Ahmed, Queer Phenomenology: 
Orientations, Objects, Others (Durham, NC: Duke University Press, 2006), 1-24. 
58 Tim Ingold, Lines: A Brief History (London, UK: Routledge, 2007); Jo Lee Vergunst and Tim Ingold, 
eds., Ways of Walking: Ethnography and Practice on Foot (Farnham, UK and Burlington, VT: Ashgate, 2008); Tim 
Ingold, Being Alive: Essays on Movement, Knowledge and Description (London, UK: Routledge, 2011); Tim 
Ingold, The Life of Lines (London, UK: Routledge, 2015); Setha Low, “Placemaking and Embodied Space,” in 
Making Place: Space and Embodiment in the City, edited by Arijit Sen and Lisa Silverman (Bloomington: Indiana 
University Press, 2014), 25 and 41.  
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Andean coastal region and highlands.59 Though colonial authorities attempted to regulate 
indigenous movement and encourage native quiescence in reducciones (with the exception of 
fulfilling mita obligations), I show that native mobility in Peru was, indeed, ungovernable.60 
Mobile native actors and colonial bureaucrats together continuously shaped the malleable 
borders of Spanish sovereignty in the rugged Andes, engendering the patchy and contested 
sovereign landscape that was frontier Peru. The coastal capital of Lima was not divorced from 
the frontier highlands. Despite urban enclosures and a spatial layout that sought to contain and 
regulate indigenous bodies and reinforce Spanish territoriality over the Lima valley, 
uncontrollable native migration from across the Andes entangled and knotted together the 
provinces with the city, allowing for disparate cultures to meet on the urban frontier. In frontier 
Peru—a world in a constant state of becoming—the lines of mobile Indians clung to those of 
other diverse actors through processes of cultural exchange that cut across ethnic and cultural 
divides, providing a degree of social cohesion that tied together both Lima’s multiethnic 
inhabitants and the capital with the countryside.61 By bringing diverse peoples, ideas, animals, 
                                                          
59 See for example Noble David Cook, Demographic Collapse: Indian Peru, 1520-1620 (Cambridge, UK: 
Cambridge University Press, 1981), 150-156; Gabriela Ramos, “‘Mi Tierra:’ Indigenous Migrants and their 
Hometowns in the Colonial Andes,” in City Indians in Spain’s American Empire: Urban Indigenous Society in 
Colonial Mesoamerica and Andean South America, 1530-1810 (Brighton, UK and Chicago, IL: Sussex Academic 
Press, 2012), 128-147; Graubart, With Our Labor and Sweat, 8, 11-12, 15, and 28; Garofalo, “The Ethno-Economy 
of Food, Drink, and Stimulants,” 61-73.   
60 Reducciones are native-designated towns founded by Spanish bureaucrats and administrators in the 
provinces of the Viceroyalty of Peru. The mita is corvée labor required by indigenous communities as part of their 
tribute obligations to the Spanish colonial state. A community’s mita obligations might, for example, include native 
Andeans traveling to mining centers to work in silver or mercury mines.  
61 Ingold argues for the importance of understanding the formation of place and society through movement 
and the metaphor of lines and knots. In this way, the author demonstrates that human life and the world in which 
humans are engaged is in constant process, “continually coming into being,” while at the same time, giving the 
world a degree of cohesion. Without the knot, the world “would otherwise be a formless and inchoate flux.” The 
frontier was also a place in a constant state of becoming that was often given some cohesion through cultural 
exchange and affective and economic bonds as disparate groups met and interacted. See Ingold, The Life of Lines, 
14. Also see Ingold, Lines; and Ingold, Being Alive.   
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landscapes, and objects into articulation, native peoples helped make a frontier milieu in the 
Andes of which Lima was an integral part.62    
Because ungovernable human mobility made possible the circulation and articulation of 
different objects, animals, ideas, and peoples, Lima’s colonial officials were unable to instill 
imperial orientations and identities on their own terms. While Church and imperial officials 
hoped to inundate the urban populace with their objects, causing them to turn solely toward the 
objects given to them by Ibero-Catholic culture, this was not the case in frontier Lima. Rather, I 
show that indigenous and creolized sacred objects, animals, and ideas were always close at hand 
in the capital. In this social scene where the frontier highlands continued to impact the capital, 
urban dwellers not only went to church, attended public festivals, and joined confraternities, but 
they also chewed and conjured with coca, sought out creolized sacred spaces governed by ritual 
specialists, invoked the Incas and mountain huacas, and relied on ground mullu shells, among 
other native sacred objects. In this composite world, Lima’s multiethnic populace, rich and poor, 
were directed toward a wide spectrum of objects and things from the European, Andean, and 
Afro-Peruvian worlds, thus resulting in creative cultural mixtures and the formation of frontier 
identities for a wide portion of the population. Unable to regulate indigenous mobility, to control 
colonial bodies in space, and, by extension, to create hegemonic spatial orientations solely in line 
with urban Ibero-Catholic values, I argue that the crown, royal administrators, and Church and 
city officials fell far short of achieving “disciplinary power,” thereby severely hindering the 
state’s ability to rule through spatial governance.63     
                                                          
62 Influenced by the works of Tim Ingold, Scott Smith shows how place was made at Khonkho Wankane in 
the ancient Andes through the “entanglement” or “articulation” of “heterogeneous trajectories,” including those of 
diverse ideas, animals, objects, peoples, and landscapes. See Smith, Landscape and Politics in the Ancient Andes, 
24-29. This work has been influential to my thinking on place-making in frontier Lima during the sixteenth and 
seventeenth centuries.    
63 Soja, Postmodern Geographies, 63. In her highly-acclaimed Cartographies of Tsardom, historian Valerie 
Kivelson has used Soja’s work for understanding seventeenth century Russia with much success. See Valerie 
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The Viceregal Capital of Lima: A Case Study 
Established in 1543 when the first Viceroy, Blasco Núñez de Vela, arrived in Lima, the 
Viceroyalty of Peru was a vast territory that extended as far north as modern-day Colombia and 
as far south as Chile. Situated in a valley between the Pacific coast and the base of the Andes 
Mountains, Lima—otherwise known as the City of Kings—was the seat of the viceroy and the 
archbishop and, therefore, was the capital or cabeza of Spain’s South American territories (see 
figure 1). Unlike the former Inca capital, Cusco, Lima lacked extensive pre-Hispanic 
infrastructure and the prestige of a former Inca city. Thus, many of its imperial elites, particularly 
after 1580, began to fashion an identity for the city that eschewed Peru’s indigenous past, 
deciding instead to highlight Lima’s newness and its adherence to a new urban cultural 
movement emanating from Spain known as the Hispanic baroque.64 From the late sixteenth and 
through the seventeenth century, the city’s imperial and Church officials contributed to 
circulating elite discourses that heralded the viceregal capital as one of the preeminent baroque 
cities in the empire where one could see extreme wealth, princely and courtly figures, 
ostentatious public ceremonies, etc.65 Since cities in the early modern Hispanic world were often 
in competition with each other over access to wealth, patronage, and political power, rivalries 
over which city was the most loyal and baroque were an everyday part of imperial political 
culture during the majority of the Habsburg period.  
                                                          
Kivelson, Cartographies of Tsardom: The Land and Its Meanings in Seventeenth Century Russia (Ithaca, NY: 
Cornell University Press, 2006), 78 and 97-98.  
64 Osorio, Inventing Lima, chapter 2.  
65 Osorio, Inventing Lima, 7-12. 
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Figure 1. Lima circa 1630 
Source: Günther and Lohmann 1992: 124, cited in G. Ramos and E Mesclier, 2001. 
Though the city of Arequipa, Peru, had a larger population of Spaniards, Lima was home 
to the largest population of Spanish nobility in the viceroyalty, thereby giving the city a 
reputation for courtliness.66 Informally known as la ciudad monasterio (the monastery city), the 
city also had over forty churches and monasteries scattered throughout its checkerboard streets.67 
                                                          
66 Paul Rizo-Patrón Boylan, Linaje, dote y poder. La nobleza de Lima de 1700 a 1850 (Lima, Peru: PUCP, 
2001), 35-37. 
67 See Ramón Pinilla Mújica, “El ancla de Rosa de Lima: Mística y política en torno a la Patrona de 
América,” in Santa Rosa de Lima y su tiempo, edited by José Flores Araos (Lima, Peru: BCP, 1995), 53-211; 
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Their elaborately decorated baroque facades were meant to perpetually remind the urban 
populace of the Catholic Church’s authority and presence in Lima. In addition to being the 
residence of many noblemen and the important Church officials and clergyman needed to man 
the churches of the capital, Lima was also a center of law and royal justice, as the city was one of 
only six to house a Real Audiencia in the viceroyalty. The concentration of the viceroy, the 
Church elite, Spanish nobility, and royal judges and administrators, along with the numerous 
public baroque ceremonies and ornate buildings that were meant to highlight these groups’ 
power, were intended to give the city a grandiose appearance to compete with any city that 
attempted to rival it. Lima was, indeed, an urban center where the baroque theater-state 
constantly put ostentation and wealth on public display.68   
The wealth of Lima that brought so many prominent figures to the city and paid for its 
baroque public ceremonies and buildings was infamous throughout the sixteenth and seventeenth 
century Spanish empire. Its affluence was due to both its status as the viceregal capital and its 
geographic location near the sea, specifically the city’s proximity to its port, Callao. From there, 
bountiful shipments of Andean silver, especially from the mining town of Potosí in present-day 
Bolivia, were transported to Spain and throughout the Pacific and Atlantic worlds (figure 2). In 
other words, with the exception of contraband trade, all of the silver produced by indigenous and 
African laborers in Potosí’s Cerro Rico flowed through Lima and Callao, thereby enriching Lima 
and making Callao the most important port in South America.69 Though silver production began 
to decline by the beginning of the seventeenth century, it remained the key sector of Lima’s 
                                                          
Osorio, Inventing Lima, 122; James Higgins, Lima: A Cultural History (Oxford, UK: Oxford University Press, 
2005), 56.    
68 For more on baroque culture in Lima, see Osorio, Inventing Lima. 
69 D.A. Brading, The First America: The Spanish Monarchy, Creole Patriots, and the Liberal State 
(Cambridge, UK: Cambridge University Press, 1993), 318. 
30 
economy.70 However, the economy and the merchants of Lima were not solely dependent on 
silver, as the silver economy fueled other sectors as well. For example, Lima’s merchant class 
and its elites owned agricultural estates in the valleys around Lima. Products like wheat, grapes, 
alfalfa, sugar cane, and cattle were raised and grown throughout the city’s coastal hinterland. 
Even coca, an indigenous product so reviled by limeño Church and Inquisition officials, was 
cultivated in fields nearby.71 Apart from agriculture, textile production and other forms of 
industry and trade flourished in the city.72 These products not only supplied the city’s growing 
population, but also were exported to other parts of the Andes. Limeño merchants sold their 
goods and precious metals throughout the Hispanic world and in return received products from 





                                                          
70 D.A. Brading and Harry E. Cross, “Colonial Silver Mining: Mexico and Peru,” Hispanic American 
Historical Review 53.3 (1972): 570. According to Brading and Cross, the period of maximum production in Potosí 
was between 1580 and 1630. Silver production reached its most productive peak in the 1590s. 
71 Margarita Suárez, Desafíos transatlánticos: Mercaderes, banqueros y el estado en el Perú virreinal, 
1600-1700 (Lima, Peru: PUPC/IFEA/FCE, 2001). 
72 Suárez, Desafios transatlánticos. 
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Figure 2. Map of Callao, 1641 (Planta del Callao) 
Source: Archivo General de Indias (AGI), Mapas y Planos (MP)-Perú y Chile, 8  
As the two viceregal capitals of Spanish America during the reign of the Habsburgs, 
Lima and Mexico City were intended to be the crown jewels in Spain’s “empire of towns.” Lima, 
with its numerous economic and political benefits, had all the advantages for the making of a 
powerful early modern city where Spanish authority was largely respected and obeyed. 
Throughout Peru and Spanish America, there were gradients of imperial density and 
infrastructure; in a city like Lima, with its grand ceremonies, impressive architecture, and 
imperial institutions, empire was perhaps most visible vis-à-vis other areas. In fact, the 
historiography has largely understood the viceregal capital as a bastion of loyalism and of 
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Spanish and baroque culture where the colonial state’s presence was most deeply felt.73 Yet, 
rather than a baroque city or a bastion of loyalism, my interpretation of historical documents 
reveals a frontier city, a more complex urban world made possible by ungovernable indigenous 
mobility. If the viceregal capital were a frontier city during the sixteenth and seventeenth 
centuries, then perhaps we must begin to question how we understand imperial authority not only 
in Peruvian cities, but also in cities across Spain’s American empire. If officials had such 
difficulty enforcing the baroque theater-state in Lima, as I contend in this dissertation, then we 
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Chapter Outline 
 Organized chronologically and around sites of contested spaces, my dissertation is 
divided into five chapters. The first focuses on the provinces of the Viceroyalty of Peru from the 
sixteenth through the seventeenth centuries, demonstrating ongoing contestation over territory 
between mobile native Andeans and Spanish bureaucrats. I argue that, rather than an imperial 
core, Peru was a frontier region marked by disaggregated Spanish sovereignty and malleable 
sovereign borders. In other words, throughout the rugged Andes Mountains, indigenous peoples 
forged non-colonial spaces, engendering a patchy sovereign landscape made possible through 
native movements. 
Chapter 2 moves from the provinces to the viceregal capital of Lima and its valley. 
Through an analysis of contestations over native confinement in the walled barrio of El Cercado 
located on the outskirts of the city (see figure 1), I trace the emergence of Lima as a frontier city 
from its founding in 1535 through the end of the sixteenth century. By successfully challenging 
                                                          
73 For example, see Brading, The First America; José Carlos Mariátegui, Seven Interpretive Essays on the 
Peruvian Reality, translated by Marjory Urquidi (Austin: University of Texas Press, 1988); Osorio, Inventing Lima; 
Osorio, “The King in Lima”; Ramos, “Indigenous Intellectuals in Andean Colonial Cities.” 
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their confinement through their ungovernable mobility and their use of the Spanish legal system, 
I show how native peoples helped create interethnic convergence, as well as entangled the 
cabeza with the surrounding frontier region. In doing so, I expose the fragility of Spanish rule in 
an uncertain frontier world that was the sixteenth century Lima valley.   
Chapter 3 examines the late sixteenth and early seventeenth centuries in Lima, and 
considers the ways native Andeans shaped its built environment and, by extension, its 
interethnic, frontier social scene. Specifically, I focus on the newly created parish of San Lázaro 
and how the members of the indigenous brotherhood of the Virgin of Copacabana—an 
indigenous-Catholic cult/confraternity forged on the rural Andean frontier—employed a miracle 
associated with their image as leverage to gain access to space in the district (see figure 1). In 
building a church to their creolized, frontier cult, native Andeans were not only able to integrate 
into San Lázaro, but the church itself also acted as a magnet, drawing in and orienting Spaniards, 
castas, and Africans toward it. Thus, I show how native peoples contributed to the making of San 
Lázaro, a parish commonly known for its multiethnic population. Despite colonial officials’ 
continued attempts to maintain spatial separation between Lima’s many ethnic groups, the city 
remained a meeting place of interethnic convergence, a place intimately entangled with the wider 
frontier region.     
Through an examination of ongoing conflicts over sacred spaces in seventeenth century 
Lima, the fourth chapter considers the cultural, religious, and political consequences that 
materialized as a result of continual interethnic mixing fostered by the Andean frontier. In 
particular, I show that a creolized habitus emerged, a habitus that bound and knotted together a 
wide portion of the cabeza’s multiethnic population. The capital’s inhabitants became 
increasingly dependent on a wide range of sacred objects and spaces for their emotional, 
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ritualistic, financial, and quotidian needs, including native sacred objects and creolized sacred 
spaces governed by ritual specialists. In spite of efforts by leaders of the baroque theater-state to 
spatially turn urban bodies solely toward objects and spaces sanctioned by colonial and Church 
authorities, I demonstrate that creolized sacred spaces and indigenous objects were always close 
at hand, thereby hindering Church and colonial administrators’ abilities to forge spatial 
orientations and identities oriented solely around the baroque. Due to the cultural and political 
work of ritual specialists and their clients, this chapter considers how frontier sociality and place-
making endured in seventeenth century Lima.  
Chapter 5 breaks from the previous four chapters’ concentrations on contestations over 
urban and rural space to dive deeper into the cultural consequences fostered by the Andean 
frontier in the Lima valley. Specifically, I focus on Spanish ritual specialists’ intimate 
engagement with Lima’s creolized, frontier culture and the larger political implications it had for 
the Spanish empire in Lima and in urban Peru more broadly. Spanish practitioners of creolized 
rituals learned much about the Andean world from Indians, Africans, and castas. Like other 
urban ritual specialists from diverse backgrounds, Andean knowledge and objects were an 
important part of creolized rituals performed by Spanish women. Together these five chapters 
present a more nuanced, troubled picture of the Spanish empire and how it was experienced on 
the ground in the viceregal capital during the reign of the Habsburgs. In this new conquest 
history of urban Peru, mobile native Andeans played central roles in engendering a frontier’s 




THE ANDEAN FRONTIER: TOWN POLICY AND THE STRUGGLE FOR 
SOVEREIGNTY IN THE VICEROYALTY OF PERU 
 
Who does not found a town will not have a good conquest, and not conquering the 
land, the people will not be converted; the maxim of conquering is thus: a town 
must be founded. 
 —Francisco López de Gómara, 15491  
 
As Spanish historian Francisco López de Gómara’s words suggest, towns were intended 
to be both the physical manifestations of Spanish conquest and the primary instruments through 
which such conquests occurred. In other words, through the foundation of Spanish towns, the 
crown hoped to represent and impose its imperium and dominium, thereby securing its 
sovereignty in the Americas. For Spaniards, imperium denoted jurisdictional or absolute 
sovereignty whereby the city or town would extend the rule of law over Spain’s American 
territories. This is to say that imperium referred to the independent right and ability of the crown 
and its agents to lawfully rule its territories, which could only occur through the presence of 
towns. Dominium, on the other hand, signified property rights or the possession of territory and 
people that was made manifest through the presence of Spanish settlements.2 Since the crown 
desired an “empire of towns,” the city or town was to serve as an essential marker that was 
meant to reflect and realize Spanish domination of colonial territories and the peoples who 
inhabited them by transforming the indigenous countryside into an ordered, urban empire 
grounded in Spanish law. Thus, at its core, the Conquest of Spanish America was understood as 
                                                          
1  Francisco López de Gómara, “Historia general de las Indias,” in Historiadores primitivos de Indias, vol. 
1 (Madrid, Spain: Rivadeynera, 1852), 181. 
2 For more information on the meaning of imperium and dominium and their importance in the early 
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an urban, spatial project that would ensure Spanish political and cultural hegemony. In ordering, 
possessing, and claiming territory (dominium) and, by extension, integrating territory and native 
peoples into the legal web of empire (imperium), the towns’ role was to engender Spanish 
sovereignty.   
Though scholars have acknowledged that Spanish authority in sixteenth and seventeenth 
century Peru was inconstant and variable in parts of the Andean landscape, they have yet to 
conclude that the viceroyalty was a frontier region. Scholarship on sovereignty in colonial Latin 
America has long argued that Peru and central Mexico were imperial centers due to the network 
of Spanish towns that existed there. Stuart Schwartz and James Lockhart argued that Peru—
particularly the region stretching from Quito in the north to Potosí in the south—was a core 
region, while areas like Amazonia, the Rio de la Plata, Paraguay, northern Mexico, and the 
Caribbean were transitional, fringe, or frontier regions.3 More recently, Fabricio Prado’s 2012 
historiographical essay on colonial Latin American borderlands and frontier regions—meeting 
places where imperial sovereignty was highly contested and European conquests remained 
tenuous and incomplete—reaffirms Schwartz and Lockhart’s paradigm by excluding Peru from 
the aforementioned list of frontier regions typically studied by historians.4 In contrast to the 
prevailing scholarly literature on the colonial Andes, this chapter argues that mountainous Peru 
was a frontier region where Spanish sovereignty never fully matured and, thus, remained in a 
                                                          
3 Lockhart and Schwartz, Early Latin America, chapters 4 and 8. Also, see Weber and Rausch, Where 
Cultures Meet. 
4 Fabricio Prado, “The Fringes of Empires,” 318-333. A sampling of recent monographs and articles 
demonstrates that current scholars continue to identify Peru and central Mexico as cores, all the while contrasting 
these regions with those they perceive to be frontier or periphery. See for example Juan Fernando Cobo Betancourt, 
“Colonialism in the Periphery: Spanish Linguistic Policy in New Granada, c.1574-1625,” Colonial Latin American 
Review 23.2 (2014): 118; Karoline P. Cook, Forbidden Passages: Muslims and Moriscos in Colonial Spanish 
America (Philadelphia: University of Pennsylvania Press, 2016), 8; Matthew Restall, Seven Myths of the Spanish 
Conquest (Oxford, UK: Oxford University Press, 2003), 75. 
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precarious, patchy state.5 As I show, the patchy sovereign landscape in the rugged Andes was 
one punctured with gaps or non-colonial spaces where Spanish law and an urban community 
were largely absent.6        
Focusing on the sixteenth to the mid-seventeenth century, this chapter examines the non-
colonial spaces that composed the frontier region of early modern Peru, as well as the 
implementation of Spanish town policy in the viceroyalty. Due to both the geographical 
obstacles made possible by the rocky, uneven landscape and the mobility and legal actions of 
indigenous peoples, I argue that contested non-colonial spaces and, thus, the frontier endured in 
the Andes even after the mid-seventeenth century, as native Andeans "mastered the art of not 
being governed.”7  Indeed, the boundaries of Spanish sovereignty were not merely established by 
treaties with other European monarchies; instead, malleable borders were continuously 
constructed, deconstructed, and shaped on the ground by local bureaucrats and indigenous 
peoples. Rather than conforming to a Spanish-engineered spatial orientation centered on the 
reducción, native Andeans adapted to the new spatial realities of an ever-changing frontier world 
they helped forge. Therefore, in contrast to most colonial historians, I challenge the idea that the 
colonial state in Peru increasingly consolidated its political hegemony and ensured its political 
conquest by the mid-seventeenth century.8 On the contrary, due to the enduring presence of the 
                                                          
5 Though Lauren Benton does not discuss the Viceroyalty of Peru as a mountainous space in which 
sovereignty was disaggregated, my arguments in this chapter are, in part, influenced by her ideas. See A Search for 
Sovereignty, chapter 5. Additionally, in his sweeping survey of empires and nation-states since 1500, Charles Maier 
claims that “[t]he space of empire is characterized by chronic unrest at the periphery and the often uneven grip of 
central authority within.” See Maier, Once within Borders, 15.  
6 I am also influenced by James C. Scott. Scott understands “non-state space” as “locations, owing largely 
to geographical obstacles, where the state has particular difficulty in establishing and maintaining its authority.” 
Instead of “non-state space,” I prefer the term non-colonial space for the colonial Peruvian context. See James C. 
Scott, The Art of Not Being Governed. 
7 Here again I am referencing James Scott. Scott argues that mountainous regions, like that of Zomia in 
Southeast Asia, were territories of fractured sovereignty where non-state peoples developed strategies to resist 
incorporation by colonial states. See Scott, The Art of Not Being Governed, chapter 1.     
8 Irene Silverblatt, Steve Stern, Karen Graubart, José Carlos de la Puente, Alcira Deuñas, Alejandra Osorio, 
and Karen Spalding are just a few examples of historians of colonial Peru who understand the seventeenth century 
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Andean frontier in the contested territory of the Andes, I argue that the political and territorial 
conquest of Peru remained an on-going, open-ended affair.9  
The argument of this chapter is laid out in five sections. The first section discusses the 
significance of the town to the conquest of frontiers in medieval Iberia, thereby providing the 
reader with essential historical context for how early modern Spaniards engaged in conquest with 
native groups in the Americas. The second section moves from Spain to the Americas, focusing 
on the importance of the town in Spanish American conquests and the engendering of imperial 
sovereignty in the late fifteenth and sixteenth centuries. The following two sections take an in-
depth look at the Viceroyalty of Peru during the sixteenth and seventeenth centuries. Through an 
analysis of the constant struggles Spanish officials and conquistadors faced as they attempted to 
                                                          
as a time of increased stability for the colonial state. To be clear, according to much of the current scholarship, 
though the colonial state became increasingly hegemonic, this did not mean that the colonial apparatus always 
functioned as the crown desired or that native peoples lost the ability to shape local and imperial structures. In her 
recent book, Graubart contrasts the early colonial period with mid-colonial period, stating that the latter was 
characterized by centralization while the former was more flexible and less developed (p. 9). De la Puente finds that 
native peoples’ interactions with the legal system in the late sixteenth and seventeenth centuries connected them 
with the crown, creating bonds that contributed to state-formation processes. Examining the urban baroque machine, 
Osorio argues that baroque culture developed in the late sixteenth and seventeenth centuries engendered a stable 
imperial regime under the Habsburgs. Finally, though demonstrating subtle forms of resistance to Spanish rule 
through native Andean intellectuals’ participation in the lettered city, Dueñas sees the Spanish empire as hegemonic 
in the seventeenth and first half of the eighteenth century. According to Stern, the colonial states crystalizes and 
becomes consolidated by 1640. Silverblatt states that during the seventeenth century Indians were “colonial 
subjects” and Spaniards were “in command.” Finally, Spalding finds that the “centralization of state authority” 
occurred in the mid-seventeenth century. See Silverblatt, Modern Inquisitions, 211; Graubart, With Our Labor and 
Sweat, 9; Steve Stern, Peru’s Indian Peoples and the Challenge of Spanish Conquest (Madison: University of 
Wisconsin Press, 1982); Karen Spalding, “Notes on the Formation of the Andean Colonial State,” in State Theory 
and Andean Politics: New Approaches to the Study of Rule, edited by Christopher Krupa and David Nugent 
(Philadelphia: University of Pennsylvania Press, 2015), 213-233; Dueñas, Indians and Mestizos in the Lettered City; 
Osorio, Inventing Lima, 83; José Carlos de la Puente, “The Many Tongues of tbe King,” 143-70.    
9 Matthew Restall states: “The Conquest of the core areas of the Andes and Mesoamerica was more 
protracted than Spaniards initially claimed and later believed, and when warfare did end in these areas it was simply 
displaced out to the ever-widening and never peaceful frontiers of Spanish America.” Though acknowledging the 
existence of an Inca state until 1572, here again we continue to see a clear distinction between the Andes labeled as 
a core and other regions labeled as frontier or fringe. See Restall, Seven Myths of the Spanish Conquest, 75. 
Speaking about the Spanish colonial system as a whole but mostly focusing on New Spain (Mexico), Murdo 
MacLeod makes a similar argument. See Murdo J. MacLeod, “Some Thoughts on the Pax Colonial, Colonial 
Violence, and Perceptions of Both,” in Native Resistance and the Pax Colonial in New Spain, edited by Susan 
Schroeder (Lincoln: University of Nebraska Press, 1998), 142. Though large scale violence and revolts did not 
characterize Peru particularly after 1572, the geography of Peru, along with ungovernable native mobility, was such 
that the conquest of Andean territory remained ongoing throughout the seventeenth century and into the eighteenth 
century. 
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establish towns in the rugged Andes mountains, these sections demonstrate the persistence of 
non-colonial spaces that made Peru a contested frontier region. The final section takes a brief 
look at the eighteenth century Andes, suggesting that the frontier remained a central feature in 
the region well into the century.          
Conquering the Christian-Muslim Frontier:  
Town Policy and the End of State-Sponsored Convivencia in Medieval Iberia 
  Before discussing the frontier and towns in the colonial Andes, it is necessary to 
historically contextualize the urban policy employed by medieval Iberian states, as the medieval 
world profoundly shaped early modern Spaniards as they pursued their imperial ambitions in the 
Americas. The medieval kingdoms that composed the Iberian Peninsula were frontier societies 
shaped by their frontier interactions with Muslim polities.10 The idea of the town as essential to 
frontier expansion and the extension of imperium and dominium was one deeply rooted in the 
Iberian Reconquista or Reconquest.  As the Christian kingdoms pushed south against Muslim 
rulers, they established and incorporated towns as their primary strategy for ruling foreign 
peoples and consolidating territorial gains, just as the Romans had done on the fringes of their 
empire. Mirroring the tactics of their Roman antecedents, these towns sat at the frontlines of 
expansionist Iberian kingdoms.  
In medieval Iberia, the town represented not only the possession of territory, the 
extension of law, and the conquest of people, but also a civilizing force that could spread Ibero-
Christian values to conquered peoples.11 As historian Richard Kagan writes, the town “was 
                                                          
10 Claudio Sánchez-Albornoz, Spain: A Historical Enigma, translated by Colette Joly Dees and David Sven 
Reher, vol 2 (Madrid, Spain: Fundación Universitaria Española, 1975), 656. Sánchez-Albornoz argues that 
Castilians had a “frontier soul.” Also see Weber and Rausch, Where Cultures Meet, xxiv; and Thomas Devaney, 
Enemies in the Plaza: Urban Spectacle and the End of Spanish Frontier Culture, 1460-1492 (Philadelphia: 
University of Pennsylvania Press, 2015).   
11 For background on the town as a civilizing force during the Reconquista and later during the Conquest of 
the Americas, see Kagan, Urban Images of the Hispanic World, 26-28.  
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synonymous with civic order, justice, and religion” that resulted in policía, or civilization linked 
to urban living.12 Policía did not have the same meaning in medieval Castile and the early 
modern Hispanic world that it carries today in modern castellano.13 The term policía is 
Aristotelean in origin, specifically deriving from the Greek word polis. When Aristotle wrote 
that man was a “political animal,” he meant that man’s true nature was living within the bounds 
of a Greek city-state or polis because this was the place where law and civility could flourish, 
thus allowing man to achieve his best self. Outside of the polis, according to Aristotle, were 
barbarians and beasts who lived counter to nature.14 For medieval and early modern Iberians, 
living in policía or policía cristiana (Christian civilization) meant that one belonged to an urban 
polity grounded in law that, in turn, cultivated the formation of virtue and Ibero-Catholic 
values.15 Thus, following Aristotle and later Roman and Christian intellectuals and legal 
scholars, Iberians understood the town as a natural phenomenon sanctioned by God that was 
given to humankind for the purpose of fostering a perfect republic of men. In the Spanish 
imagination, the town was a reflection of both natural law and the celestial order.16   
The Reconquista and Castilian ideas of the town profoundly structured how Spaniards 
understood and interacted with outsiders both during the Reconquista and in their encounters 
with indigenous peoples in the Americas. As Kagan notes, the popular late medieval and early 
modern Spanish phrase “vivir alárabe” (“to live like an Arab”) referred to peripatetic peoples—
                                                          
12 Kagan, Urban Images of the Hispanic World, 27. 
13 The best definitions of policía are found in Fraser, The Architecture of Conquest, 23; and Kagan, Urban 
Images of the Hispanic World, 27-28. 
14 For Aristotle’s discussion of the relationship between the state and the individual, see Aristotle, The 
Politics, translated by T.A. Sinclair (London, UK: Penguin Books, 1992), 59-61.   
15 Pagden, The Lords of All the World, chapter 1. According to Pagden, the Spanish Empire inherited much 
from Ancient Rome. For Spaniards, a “civilized” person was both urban and Catholic. By policía cristiana, I mean 
Christian/Catholic civilization. The Spanish took this concept from Augustine’s City of God. See Kagan, Urban 
Images of the Hispanic World, 28.  
16 Tom Cummins, “Forms of Andean Colonial Towns, Free Will, and Marriage,” 200. 
41 
like the Romani and Muslims—who lived beyond policía.17 This common expression was not a 
reflection of historical reality, as Muslims were also urban people who were responsible for the 
growth of cities such as Córdoba and Granada in southern Spain; rather, it was a phrase 
employed by Spaniards to both other Muslims vis-à-vis Castilian and Argonese peoples, as well 
as to legally justify their conquests of Muslim territories. Stemming from Roman law, Spanish 
medieval law made legal the possession of vacant, uncultivated land by more civilized, urban 
peoples who would make improvements to the newly conquered territory. In addition to 
justifying their conquests on religious grounds and their primordial claims to Hispania, by 
pejoratively labeling Muslims “wanderers,” Spanish conquerors made legal claims to the Iberian 
Peninsula, as they viewed themselves as the ones most capable of improving the land through 
urbanization. In this way, they hoped to establish their territorial claims and political dominance, 
as well as spread policía and Catholic values to the peninsula’s inhabitants.18 The Reconquista 
and the multicultural, multiethnic urban world in Iberia gave rise to anti-Muslim and anti-Jewish 
prejudices, particularly among anxious elite groups.  
In spite of these prejudices, as Castile and Aragon began to make significant gains by 
conquering and establishing towns along the expanding Catholic-Muslim frontier, Christians 
largely continued the long tradition of convivencia that had thrived under Muslim rule for so 
many centuries.19 It was hoped that the town’s virtue would aid in the Catholic conversion of 
Jews and Muslims, orienting them toward Christian objects and sacred spaces, but in many 
                                                          
17 Kagan, Urban Images of the Hispanic World, 27. 
18 Tamar Herzog, Frontiers of Possession: Spain and Portugal in Europe and the Americas (Cambridge, 
MA: Harvard University Press, 2015), 121. It is also important to note that implying someone is a “moro” or 
Moor/Muslim in medieval and early modern Iberia often had legal implications as well. As Karoline Cook explains, 
it labeled a person an apostate, which, in turn, made them subject to conquest and enslavement. See Cook, 
Forbidden Passages, 6.  
19 By convivencia, I mean “living together” or the tradition of relatively peaceful coexistence between 
Christians, Muslims, and Jews under Muslim and later Christian rule in medieval Iberia.   
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cases, it was not required.20 In fact, though intermittent violence, harsh persecution, and forced 
baptisms against Jews and Muslims were not uncommon, the advances of Castile and Aragon 
were tenuous, thus requiring significant negotiation with and accommodation for conquered 
groups. In this pluralistic, frontier society of medieval Iberia, social, cultural, and religious 
boundaries were more porous than many elites desired, causing anxieties around cultural, 
religious, and sexual mixing that led Christian and Muslim polities to erect legal and spatial 
barriers between the three major religions under their rule. For example, in an attempt to 
preserve social hierarchies based on religious identity, it was common that Christian and Muslim 
rulers and jurists advocated for and enacted laws to limit inter-faith marriages and sexual 
relationships, particularly during the mid to late medieval period.21 Yet, clear-cut distinctions 
between Jews, Muslims, and Christians never fully materialized, giving birth to negotiated, 
“hybrid” identities that were “multifaceted, changing, [and] kaleidoscopic.”22     
Nearing the completion of the Reconquista—a process which culminated with the 
conquest of Granada in 1492—the security of the newly united Castilian and Aragonese 
kingdoms (now the kingdoms of Spain) took center stage. Though many urban Muslims and 
Jews had converted to Christianity at least nominally, others were recalcitrant, deciding to adhere 
                                                          
20 For works on the Muslim experience under Christian rule in medieval Iberia, see Robert I. Burns, Islam 
under the Crusaders: Colonial Survival in the Thirteenth-Century Kingdom of Valencia (Cambridge, UK: 
Cambridge University Press, 1973), and David Nirenburg, “Muslims in Christian Iberia, 1000-1526: Varieties of 
Mudejar Experience,” in The Medieval World, edited by Peter Linehan and Janet Nelson (New York, NY: 
Routledge, 2000), 60-76.  
21 David Nirenberg, Neighboring Faiths: Christianity, Islam, and Judaism in the Middle Ages and Today 
(Chicago, IL: University of Chicago Press, 2014), chapter 5; and Simon Barton, Conquerors, Brides, and 
Concubines: Interfaith Relations and Social Power in Medieval Iberia (Philadelphia: University of Pennsylvania 
Press, 2015). 
22 Ragnhild Johnsrud Zorgoti, Pluralism in the Middle Ages: Hybrid Identities, Conversion, and Mixed 
Marriages in Medieval Iberia (New York, NY: Routledge, 2011), 176. In the medieval and early modern 
Mediterranean world (including Iberia)—a place often characterized as a frontier region—scholars have found that 
identities were fluid, changing, and multivalent. See Monique O’Connell and Eric Dursteler, The Mediterranean 
World: From the Fall of Rome to the Rise of Napoleon (Baltimore, MD: Johns Hopkins University Press, 2016), 
chapters 5 and 10. Also see Dursteler, Venetians in Constantinople.  
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to their traditional beliefs. Due to elite anxieties over Muslims, Jews, conversos, and moriscos 
acting as enemies of the Spanish state and over cultural and religious mixing between Old 
Christians and newly or non-converted groups, successive Spanish monarchs began to harden 
their stance toward religious and ethnic minorities, particularly after the mid-fifteenth century.23 
Now in a stronger political position, the crown established the Inquisition in Castile in 1478 to 
discipline backsliding conversos, and it encouraged an increase in forced baptisms and 
conversions and robust state-directed efforts to alter common people’s attitudes toward Muslims 
and moriscos.24 Examining the Muslim-Castilian frontier in the late fifteenth century, Thomas 
Devaney finds that, in an effort to counter the culture of accommodation and exchange, as well 
as the ambivalent attitudes people living along the border felt for Muslims and Jews, elites in 
frontier settlements supported urban spectacles in town plazas that emphasized the foreignness of 
religious minorities.25 Even as elites attempted to modify Christian attitudes, studies on fifteenth 
and sixteenth century interactions between Christians, Jews, and Muslims have shown that the 
culture of convivencia, accommodation, and relative religious tolerance persisted despite the 
increasingly oppressive efforts by Spanish monarchs, at least in everyday attitudes and quotidian 
social and economic relations among common people in local communities. Thus, a 
straightforward narrative of Jewish and Muslim decline in Christian-controlled Iberia does not 
bear out in the historical record. 26 
                                                          
23 Moriscos are converted Muslims. Conversos are converted Jews. Neither were considered Old Christians.  
24 For forced baptisms across the Iberian Peninsula, see Antonio Domínguez Ortiz and Bernard Vincent, 
Historia de los moriscos: Vida y tragedia de una minoría (Madrid, Spain: Revista de Occidente, 1978), chapter 1. 
Castile began the process, followed by Aragon.  
25 For Thomas Devaney’s arguments, see Devaney, Enemies in the Plaza. 
26 Mary Halavais, Like Wheat to a Miller: Community, Convivencia, and the Construction of Morisco 
Identity in Sixteenth Century Aragon (New York, NY: Columbia University Press, 2005). Additionally, Stuart 
Schwartz shows that a culture of religious tolerance was rife among common people in early modern Spain. See 
Stuart Schwartz, All Can Be Saved: Religious Tolerance and Salvation in the Iberian Atlantic World (New Haven, 
CT: Yale University Press, 2008). Mark Meyerson has found that a Jewish renaissance emerged in the region of 
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By the beginning of the seventeenth century, Spanish monarchs of the now unified 
kingdoms of Castile and Aragon took their anti-Muslim policies to their natural end. Having 
already expelled Spain’s Jewish and Muslim communities over fears of their lack of integration 
and adherence to Catholic norms, the Spanish crown issued a royal decree in 1609 to expel all 
moriscos from Spanish peninsular lands.27 From the perspective of the crown and numerous 
Church and secular authorities, moriscos were irredeemable, thus suggesting the resistance the 
crown’s town policy faced in assimilating and, by extension, orienting conquered groups in 
urban space. These repressive policies toward moriscos, Muslims, conversos, and Jews signaled 
an end to centuries of the state-sponsored convivencia that had characterized governance in 
Iberia since the Muslim invasion.28 When Spaniards arrived in the Americas in 1492, they 
brought with them a uniquely Iberian vision of the world, one that the Reconquista and the 
Catholic-Muslim frontier played a central role in forging. This elite vision left little room for 
cultural and religious pluralism. 
From Iberia to the Americas: 
Town and Frontier in Late Fifteenth and Sixteenth Century Spanish America 
 
Upon arriving in the Americas, Spaniards encountered a vast frontier region of 
indigenous-dominated space, which, for them, was often synonymous with paganism, barbarity, 
demons, and unruliness.29 After Christopher Columbus arrived in the Caribbean in 1492, 
                                                          
Valencia during the fifteenth century. See Mark D. Meyerson, A Jewish Renaissance in Fifteenth Century Spain 
(Princeton, NJ: Princeton University Press, 2004).   
27  For a recent book explaining why and in what context expulsion occurred, see Benjamin Ehlers, 
Between Christians and Moriscos: Juan de Ribera and Religious Reform in Valencia, 1568-1614 (Baltimore, MD: 
Johns Hopkins University Press, 2006). For forced baptisms in Valencia and initial fears of the Turks and morisco 
subversion, see especially chapter 1. Ehlers shows how failed assimilation, continued fears over morisco subversion, 
and the strategic work of Juan de Ribera led to expulsion. See 141-150.  
28 For an excellent précis of the end of cultural and religious pluralism in Iberia, see Jeremy Ravi Mumford, 
Vertical Empire: The General Resettlement of Indians in the Colonial Andes (Durham, NC: Duke University Press, 
2012), 42-44.  
29 According to Sabine MacCormack, early Spaniards arriving in Peru saw a land rife with demons that 
could manipulate matter and played tricks on human imagination and cognition. The result, from a European 
perspective, was an Andean world of widespread paganism where demons exploited and deceived native Andeans. 
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claiming it on behalf of Ferdinand of Aragon and Isabel of Castile, tensions between Portuguese 
and Spanish claims over the earth’s territories and the peoples who inhabited them became acute. 
Indeed, questions over who had the legal right to conquer such frontiers, claim territory, convert 
native people, and economically exploit non-European lands and peoples came to the forefront of 
Iberian international diplomacy in the late fifteenth century. To settle the territorial dispute, the 
1493 papal bull Inter Caetera and the subsequent Treaty of Tordesillas, signed by the Castilian 
and Portuguese crowns in 1494, divided the world in half between the two respective empires. 
These legal documents granted sovereignty over most of the Americas to the Spanish monarchs 
in exchange for the successful conversion of native peoples. As scholars of European empires 
have shown, treaties and papal bulls imposed from above did not result in an even rationalization 
of colonial space dominated by the Spanish empire.30 While they aided—though not solidified—
the establishment of external territorial borders with Portugal, they did little to secure 
sovereignty vis-à-vis indigenous peoples.31 To conquer frontiers and to exercise sovereignty in 
the Americas, the crown pursued an urban strategy.   
To Christianize, order, and possess the Americas, Spaniards followed models of conquest 
rooted in their Roman and medieval past: they erected towns.32 In 1503, the Catholic monarchs, 
                                                          
See Sabine MacCormack, Religion in the Andes: Vision and Imagination in Early Colonial Peru (Princeton, NJ: 
Princeton University Press, 1991). Also see the work of Fernando Cervantes for New Spain (Mexico). Fernando 
Cervantes, The Devil in the New World: The Impact of Diabolism in New Spain (New Haven, CT: Yale University 
Press, 1994).  
30 Benton, A Search for Sovereignty; Maier, Once within Borders.   
31 In her recent book, Tamar Herzog argues that the exact formation of external borders between Spain and 
Portugal in both Iberia and the Americas depended on the agency of local people, and therefore, the exact borders 
between the two imperial powers were not always imposed from above. See Herzog, Frontiers of Possession. 
32 On how the reconquista structured the settlement of the Americas, see J.H. Elliott, Imperial Spain, 1469-
1716 (London, UK: Penguin Books, 2002), 67; and Helen Nader, Liberty in Absolutist Spain: The Habsburg Sale of 
Towns, 1516-1700 (Baltimore, MD: Johns Hopkins University Press, 1990), chapter 3. John Preston Moore 
contends that the colonial Spanish American town “was in many ways the reincarnation of the Castilian town of the 
Middle Ages.” See Moore, The Cabildo in Peru under the Habsburgs, 51. For more on the founding of towns and 
their purpose in colonial Peru, see Moore, The Cabildo in Peru under the Habsburgs, chapter 3.   
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Ferdinand and Isabel, issued instructions regarding the future of the Caribbean’s native 
population, stating: 
It is necessary that the Indians be distributed into towns in which they will live 
together. And that they neither be nor wander separately from each other in the 
highlands…and that in each of their towns that they build, there will be a church 
and a priest in charge of indoctrinating and teaching them in our holy Catholic 
faith.33 
 
Concerns over non-urbanized, itinerant hill people who lived outside the bounds of an urban 
polity had long concerned Iberians, as Ferdinand and Isabel echoed in their directives to the royal 
governor, Nicolás de Ovando, in Santo Domingo. Native peoples’ ahistorical status as 
“wanderers” was used as a justification for conquering, incorporating, and dispossessing them, 
just as it was employed against Muslims in medieval Iberia.34  
By 1580, over 240 Spanish towns had been founded across North and South America, 
each of which with a formal ceremony or ritual act of possession.35 These ceremonies of 
possession were meant to extend Spanish authority, or its legitimate right to rule over the land 
and its peoples, and often involved the construction of a pillory or picota. As the visible symbol 
of Spanish justice and order, the picota represented the establishment of a new legal order at the 
expense of pre-Hispanic, indigenous political and legal systems. The 1562 map of the foundation 
of San Juan de la Frontera (figure 3) located on the fringes of the Viceroyalty of Peru in present-
day Argentina pictures the picota in the central plaza of the town, thus demonstrating the 
importance of the city or town in claiming and organizing new territory around a municipality 
                                                          
33 “Instrucción al Comendador Nicolás de Ovando, Gobernador de las Islas y Tierra Firme, sobre el modo y 
manera de concentrar en pueblos a la población indígena dispersa, Alcalá de Henares, 20 de marzo y Zaragoza, 29 
de marzo, 1503,” in Normas y leyes de la ciudad hispanoamericana, 1492-1600, edited by Francisco de Solando 
(Madrid, Spain: Consejo Superior de Investigaciones Científicas, 1996), 23.  
34 On the importance of towns in the early Spanish Caribbean, see Ida Altman, “Towns and the Forging of 
the Spanish Caribbean,” in The Early Modern Hispanic World: Transnational and Interdisciplinary Approaches, 
edited by Kimberly Lynn and Erin Kathleen Rowe (Cambridge, UK: Cambridge University Press, 2017), 23-44. 
35 Kagan, “Projecting Order,” 47. 
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rooted in policía and, by extension, Spanish law.36 As the physical embodiment of civilization 
and Spanish power, the new towns, like that of San Juan de la Frontera, were supposed to inspire 
“wonder” in native populations, so that when they saw them “they will realize that the Spaniards 
are settling there permanently and not temporarily.”37 When Hernán Cortés arrived in Mexico in 
1519, one of his first acts was to found La Villa Rica de Veracruz on the coast of the Gulf of 
Mexico, which, in turn, gave him legal authority over the new land, as well as a base for future 
frontier conquests as he moved inland.38 No doubt, the town was central to the Spaniards’ 
conquest strategy and laying claim to native lands.  
                                                          
36 For more on the picota, see Frasier, The Architecture of Conquest, 53-63. Patricia Seed suggests that 
Spanish colonization and possession was more concerned with conversion and control over people than territory or 
space. In this dissertation, I claim that space and territory were at the heart of empire and imperial governance. See 
Patricia Seed, Ceremonies of Possession in Europe’s Conquest of the New World, 1492-1640 (Cambridge, UK: 
Cambridge University Press, 1995), 69-99 and 179-193.   
37 “Royal Ordinances Concerning the Laying Out of Towns,” translated by Zelia Nuttall, Hispanic 
American Historical Review 5.2 (May 1922): 254. 
38  J.H. Elliott, Empires of the Atlantic World: Britain and Spain in America, 1492-1830 (New Haven, CT: 
Yale University Press, 2006), 4 and 8; and Kagan, Urban Images of the Hispanic World, 28-29. 
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Figure 3. Map of San Juan de la Frontera, 1562 (Plano de San Juan de la Frontera) 
Source: AGI, MP-Buenos Aires, 9.  
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As Spaniards fanned out across the Americas, they encountered indigenous populations 
that they deemed civilized due to their sophisticated urban centers. Their grand cities, their 
engagement in trade, and their cultivation of land made it difficult for invading Spaniards to 
justify their occupation of Aztec and Inca territory. However, conquistadors continued to 
rationalize their conquests and possession of indigenous lands by extolling the virtues of living in 
policía cristiana under Spanish rule. When Hernán Cortés and his band of conquistadors arrived 
in the Aztec capital of Tenochtitlan in the early sixteenth century, they were in awe of its 
abundance of people, magnificent architecture, rich commercial markets, and spacious plazas, all 
of which, from the Spanish point of view, were markers of policia or a lawful, civilized society.  
Upon entering Tenochtitlan, Bernal Díaz del Castillo, a member of Cortés’ group, wrote:  
When we gazed upon all this splendor, we scarcely knew what to think, and we 
doubted whether all we beheld was real. A series of large towns stretched 
themselves along the banks of the lake, out of which still larger ones rose 
magnificently above the waters. Enumerable crowds of canoes were plying 
everywhere around us; at regular distances we continually passed over bridges, 
and before us lay the great city of Mexico.39 
 
Within the city, Díaz, Cortés, and the conquistadors visited the great plaza and market of the city, 
relating that they “were perfectly astonished at the vast numbers of people, the profusion of 
merchandise, which was there exposed for sale, and at the good policía and order that reigned 
throughout.”40 Though early Spaniards saw policía in the urban civilization that the Aztecs had 
constructed, their worship of what the Spanish conquistadors deemed “idols,” as well as the 
practice of human sacrifice, made the Aztecs—in the eyes of Spaniards—an indigenous polity in 
need of Catholicism that could only be realized through Spanish rule. If Spanish conquistadors 
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could not argue that the Aztecs failed to improve the land, they had to assert that they were 
uniquely able to use the land and its peoples better through the Christianization of native people, 
as made possible by them living in Spanish towns. In Cortés’ first letter to Charles V, the 
conquistador explained:  
[Idolatry and human sacrifice] these Indians do so frequently that…not one year 
passes in which they do not kill and sacrifice some fifty persons in each 
temple…Let Your Royal Highnesses consider, therefore, whether they should not 
put an end to such evil practices, for surely Our Lord God would be well pleased 
if by the hand of Your Royal Highnesses these people were initiated and 
instructed in our Holy Catholic Faith…And we believe it is not without cause that 
Our Lord God has been pleased that these parts be discovered in the name of 
Your Royal Highnesses so that Your Majesties may gain much merit and reward 
in the sight of God by commanding that these barbarous people be instructed and 
by Your hands be brought to the True Faith.41 
 
Clearly, in the minds of the conquistadors, the goal of transforming native people to a state of 
policía cristiana was what drove their conquests and legitimated Spanish imperial rule.  
Just as Spaniards marveled at the ordered Aztec empire of central Mexico, so, too, did 
they admire Inca civilization in Peru. Unlike the Aztecs and the indigenous groups of central 
Mexico, who lived in towns resembling Western European urban centers, the Incas and Andean 
peoples did not; however, Spaniards often confused and conflated Western cities with Inca ones. 
In contrast to Western European cities, Inca cities were largely ceremonial and administrative 
centers instead of residential and commercial ones.42 In fact, the majority of native Andeans 
lived in small hamlets based on kinship ties called ayllus. These ayllus should not be confused 
with villages, as their houses were more dispersed across the countryside.43 Since the Andes 
Mountains posed major difficulties for collective survival, intra-ethnic trade between ayllus 
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situated at different ecological or microclimate zones in the mountains was necessary to ensure 
that highland and lowland inhabitants received the agricultural and material products necessary 
for survival.44  
Though the rural, dispersed living organization of the vast majority of native Andeans 
was an abhorrence to Spanish settlers, the Inca ceremonial centers concentrated around Cusco, 
the Inca capital and chief ceremonial site, were viewed as markers of the empire’s policía. For 
example, conquistador and sixteenth century chronicler Pedro Cieza de León wrote the following 
about pre-Hispanic Cuzco: “in no part of this Kingdom of Peru was found a city with noble 
decoration as this Cuzco.”45 As Cieza de León explains, Cusco had many buildings and houses 
that were made out of “pure stone,” and the “magnificent and dignified” temple of the sun—the 
principle religious site for the Incas—was replete with gold and silver.46 The emphasis Cieza de 
León places on the materials used to construct and ornament Inca buildings in Cusco 
demonstrates that early Spaniards understood the Incas as a quasi-civilized, urban society, as 
these were the same high-valued materials utilized by Spaniards in their cities and towns in 
Iberia.47 Without question, in the Hispanic world, civilization was synonymous with urban 
living. However, just like the Aztecs, the Incas lacked Christianity, which, therefore, made them 
an imperfect polity, a notion expressed by the famed seventeenth century mestizo chronicler 
Garcilaso de la Vega. Though some Spaniards like Viceroy Francisco de Toledo viewed them as 
tyrants, for de la Vega, the Incas were a noble people “whose only flaw was the absence of the 
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Christian faith.”48  To improve Inca civilization, Francisco de Pizarro ignored Inca markers of 
territorial sovereignty that were rooted not in cities but in elaborate stonework architecture built 
throughout its empire.49 Indeed, after the capture of the Inca capital, Pizarro took possession and 
refounded Cusco under Spanish and Catholic law through the symbolic construction of the 
picota.  During the ceremony, Pizarro exclaimed:  
To mark the foundation, I am making and the possession I am taking, today, 
Monday, 23 March 1534, on this picota which I ordered to be built a few days ago 
in the middle of this square, on its stone steps which are not yet finished, using 
this dagger which I carry in my belt, I carve a knot from the wood of the picota so 
that all of you present may see. I also perform all the other required acts of 
possession and rites of foundation of this city…giving as name to this town I have 
founded, the most noble and great city of Cuzco.50 
 
 As seen throughout the early Spanish conquests of the Americas, Spanish conquistadors and 
administrators like Pizarro attempted to establish their sovereignty vis-à-vis native people 
through the establishment of towns, which were made legal through the justification of forging a 
society under the universal idea of policía cristiana. 
 Certainly not everyone in the Iberian world believed that Spanish conquistadors had the 
legal right to conquer and dispossess the native populations who inhabited the Americas. In 
1539, Francisco de Vitoria, the most prominent intellectual of the Salamancan School, argued 
that the Indians had obtained rightful possession of their territories before the arrival of the 
Spaniards. However, he also claimed that native peoples were like children who had the potential 
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to become rational beings. Thus, to achieve their potential, they were in need of guidance and 
Catholic education that a charitable Spanish prince could provide. By making Indians into 
minors or children, Vitoria reaffirmed native possession of land, while at the same time 
suggesting that Indians and their lands could be placed into the temporary care of their more 
civilized Spanish counterparts until they achieved the state of reason. In this way, Vitoria left a 
legal door open to Spanish control of the Americas.51     
 Perhaps the most outspoken critic of the Spanish imperial project as it was practiced by 
Spanish conquistadors and encomenderos was the Dominican friar Bartolomé de Las Casas.52 
Not only did he bemoan the harsh treatment and labor demands placed upon Indians, but he also 
criticized the legality of Spanish conquests, as he viewed native peoples not as natural slaves like 
his intellectual counterpart, Juan Gínes de Sepúlveda, but instead as children of God who were, 
therefore, rational beings. Thus, the friar had a different vision of empire: he argued that a 
gentler form of imperialism that scholars have termed “ecclesiastical imperialism” was 
preferable to the more rapacious and exploitative practices undertaken by the conquistadors and 
encomenderos.53 This is to say that Las Casas routinely denounced “the disruption of the social 
structure of the native populations’ communities,” and instead, argued for a type of imperialism 
run by the religious orders and the Church and overseen by the crown.54 In Las Casas’ view, this 
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imperial model, which would leave many indigenous social and political structures intact, would 
provide indigenous peoples with a smooth transition to Spanish Catholicism.  
The debate between Las Casas and Sepúlveda—the supporter of the conquistadors and 
just war against the Indians—came to a head in 1550 in Valladolid where each side debated the 
religious and intellectual capacity of American Indians. The conclusion was left ambiguous and 
the central questions remained unanswered, as the Renaissance emperor, Charles V, preferred to 
play the middle ground. As Thomas James Dandelet explains, the Renaissance was primarily an 
intellectual, cultural, and political movement that stressed the revival of empires and the 
cultivation of new imperial ambitions among Europe’s political elite.55 As a Renaissance 
monarch, Charles V, like Philip II who came after him, modeled himself after Roman emperors 
and, as such, used his many military victories in Europe and the Americas to aggrandize his 
imperial/Roman persona.56 By playing the middle ground, Charles V both maintained his access 
to the American wealth made possible through native labor, as well as upheld his imperial image 
as the natural extension of the Roman emperors of old. At the same time, he avoided alienating 
important Spanish intellectuals and friars who supported Las Casas.57 With only half-measures 
that did not favor the kind of extensive reforms advocated by Las Casas, the encomenderos 
continued much of their exploitation of native labor, and the construction of settlements as a 
means of conquering frontiers and extending sovereignty throughout Spanish America. As we 
will see, the Lascasian vision of empire was ultimately incompatible with the crown’s aims of 
imposing more control over Peru’s Indians and over the viceroyalty more generally.58             
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For most crown officials in the Americas, the lack of urban order and civilization that 
they encountered in some parts of the Andes, in combination with the lack of policía cristiana 
found in Inca and Aztec cities, necessitated that new cities and towns throughout colonial 
Spanish America should be planned and organized using new urban technologies grounded in the 
Roman past.59 In the Renaissance imagination, the ideal city was one that fostered policía 
through the perfect union of urbs and civitas.60 The interplay of urbs—the physical entity of the 
city—and civitas—its living character or human community—mutually reinforced each other. 
The town’s churches, town hall, layout of streets, etc. reflected and maintained the intrinsic 
qualities and public image of the community. Likewise, citizens who supported the construction 
of such edifices must be imbued with the qualities that the urbs reflect. To ensure this perfect 
union, Philip II codified into law the ideal arrangement of Spanish American towns in 1573, 
though the exact plan was not always followed. The passage of the Ordenanzas demonstrates 
that, despite uncertainty over the legal dispossession of native peoples, the crown reaffirmed its 
support for constructing towns and, by extension, the elimination of frontiers and the expansion 
of its empire. 
The urban planning of these newly built colonial towns and cities was not like that of 
medieval Iberia, but rather was modeled to showcase the dawning of a new imperial era that the 
Renaissance had unleashed. Whereas medieval cities in Spain like Seville and Toledo had 
winding, maze-like streets and irregularly shaped plazas, early Spanish American towns were 
planned and laid out based on the ideas of Renaissance humanists, such as Leon Battista Alberti, 
Sebastiano Serlio, and Andrea Palladio, who drew their knowledge from Roman architect, 
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Vitruvius.61 According to the Ordenanzas of Philip II, the site of future towns should be 
“healthful” and “fertile”; the rectangular plaza “should be in proportion to the number of 
inhabitants”; all streets should be “symmetrical,” forming a grid; the plaza should house the 
church, government buildings, and merchant shops; and all structures were to be made “uniform, 
for the sake of the beauty of the town.”62 As evidenced by Philip II’s laws, Spanish urban design 
stressed Roman/Vitruvian ideas of symmetry and uniformity that were to reflect and maintain 
both the harmony of its citizenry, as well as the standardization of Spanish rule across colonial 
territories. Moreover, like the curia of Ancient Rome, state institutions and, by extension, state 
power were to be concentrated in the principle plaza. The 1562 map of San Juan de la Frontera 
(figure 3) clearly illustrates the symmetrical, grid design of early modern Spanish urban 
planning. In standardizing the building of its towns and cities based on established Roman 
imperial models and designs, the crown, its bureaucrats, and the conquistadors attempted to 
carve Spanish imperial place out of indigenous-controlled territory. In 1653, Jesuit friar Bernabé 
Cobo wrote:  
So many towns built to our design, so many sumptuous buildings of lime and 
mortar, so many stones worked with the skill and art that they are worked in 
Europe…what reason could there be that their duration does not last until the end 
of time?63 
 
As Cobo’s words suggest, just as the Romans employed cities built in their own image to expand 
their empire, so, too, did Spaniards construct colonial towns to serve as the visible proofs that a 
new Roman empire not only had arrived but was here to stay in Spanish America.64  
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The Andes before Toledo, 1530s-1569: The Frontier Problem and How to Fix It 
When sixteenth century Spaniards wrote about the Andean terrain, they often described it 
in formidable terms.65 Pedro Sancho, one of the first Spaniards to land in Peru and a member of 
Francisco de Pizarro’s company, authored one of the earliest European descriptions of the 
Andes. In it, he wrote: 
  The mountainous region, being the chief part of the country, and being so  
narrow…settlements of Christians cannot be made there, for it is a very remote 
region. From the city of Xauxa [Jauja] along the Cuzco road, the country keeps 
getting shut in by mountains and the distance from the sea is greater.66 
 
Likewise, Cieza de León described Peru as follows: 
 
This mountain range called the Andes is one of the largest in the world because its 
beginnings are from the Strait of Magellan, as far as we know. And it covers all of 
this Kingdom of Peru and it crosses so many lands and provinces that no one is 
able to say. All is full of high mountains, some are well-covered with snow and 
others are volcanos. These mountains are very difficult because of their density 
and because most of the time it rains in them and the land is so gloomy.67 
 
Classical and medieval Iberian fears over untamed, mountainous spaces are echoed in the above 
passages. As Sancho’s words make clear, Spanish conquistadors had settlement on their minds as 
they traversed the Andean landscape. Sancho’s belief that Christian settlements could not 
maintain themselves in the remote, rugged regions of the Andes reflects Iberian notions that the 
mountains belonged to barbarian peoples who lived beyond the bounds of an urban polity. Cieza 
de León’s description helps us better understand why Spaniards felt so insecure about the new 
land they encountered. According to the sixteenth century chronicler, no one knew how far and 
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wide the Andes stretched. Indeed, for Cieza de León, the Andes Mountains were so large and so 
dense that they were simply unknowable. 
 In most cases, Iberians would have largely avoided such a region. As Lauren Benton and 
James Scott note, highland regions in European empires were often spaces of patchy sovereignty 
and, thus, riddled with non-colonial spaces, as European discourses and anxieties about the 
mountains contributed to the formation of these regions as separate legal spaces.68 For Spaniards, 
the mountains were not intended to be core regions of settlement; rather, they were considered 
peripheral to urban lowland regions.69 However, this was not the case in the Andes; Spaniards 
could not and did not avoid the region. The riches, precious metals, and highly-organized 
societies discovered in the mountains made Peru an invaluable asset to the Spanish crown.70 
Thus, the crown and its agents—including many royal administrators and even Church 
officials—pursued settlement vigorously in an effort to subdue the Andean frontier and spread 
imperial sovereignty and Catholicism. In a world where state-sponsored convivencia no longer 
existed as policy, Catholic uniformity under Spanish law was the desired norm, and the 
difficulties posed by the rugged Peruvian countryside created challenges to Spanish rule, 
necessitating “a centralized, authoritarian government, and forms of social engineering unknown 
in Europe” in the viceroyalty.71 Though intense forms of social engineering—or the mass 
attempts to resettle Andean peoples into Spanish towns—would not take place until the arrival of 
Viceroy Francisco de Toledo in Peru in 1569, early conquistadors, encomenderos, colonial and 
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Church officials, the crown, and Spanish intellectuals had much to say about the settlement and 
the management of Andean peoples.     
In early colonial Peru, disparate visions of empire clashed over how to deal with native 
Andeans and the viceroyalty’s frontier problem. The crown learned much from its experiences 
both in the Iberian Peninsula and in Mexico. In early sixteenth century New Spain, the 
mendicant orders—particularly the Franciscans and the Dominicans—were intimately involved 
in gathering Mesoamericans into towns, conceptualizing and creating urbanisms that were 
aligned with their own interests and religious ideals.72 In doing so, these religious groups 
attempted to monopolize the native populations for themselves at the expense of other interest 
groups within the empire. For example, during the 1530s, the Franciscans friars, Vasco de 
Quiroga and Juan de Zumárraga, envisaged utopian Indian towns and missions dominated by 
their religious order and organized around ideas of Franciscan millenarianism.73 For Quiroga’s 
part, he ordered a church, medical wards, gardens, housing for Indian families, etc. to be built 
near Lake Pátzcuaro, Mexico.74 Additionally, as we have seen, many Dominicans, especially 
those influenced by Las Casas, advocated for more justice for native peoples, minimal disruption 
to indigenous life, and the return of American lands to caciques. Through a gentler, ecclesiastical 
imperialism, this group believed they could better incorporate native peoples into the Catholic 
fold. This faction of the Dominicans in Peru was known as el partido de los indios (the pro-
Indian party), and they frequently wrote to the crown advocating on behalf of native peoples and 
ethnic lords, often with minimal results.75 Both of these visions were incompatible with crown’s 
aims in Peru, as they hindered the crown’s penetration into native society and the viceroyalty’s 
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colonial affairs more broadly. Desiring to be the ultimate arbiter of Indian matters, sixteenth 
century Spanish kings wanted to enable Indians’ access to royal justice and bureaucracy, to 
control Indian labor, and to facilitate the collection of taxes and tribute.76 The goal of a 
resettlement program led by local royal administrators was to help Spanish monarchs achieve 
just that. The dominance of the Franciscans and other mendicant orders over native groups in 
early Mexico was at odds with the crown’s goals of enhancing their own role in indigenous 
society in Peru. Moreover, the Lascasian vision of empire was also incongruent with the social 
engineering designs of the crown and many of its bureaucrats, as massive forced removals of 
native Andeans into towns from their ayllus would lead to native social disruption, compulsory 
labor demands, and mass evictions of Indians from their lands. Because these visions deviated 
from the crown’s, the religious orders—with the exception of the Jesuits—were largely sidelined 
in resettlement efforts during the Toledan era.77 
Despite resistance from the Franciscans and Dominicans, not all members of the Peruvian 
Church were completely against the crown’s social engineering projects, nor were the crown and 
its resettlement efforts antithetical to evangelization and Christian conversion. As we have seen, 
the town had a long tradition in Iberian history of being associated with Christian civilization and 
virtue, and the papal donation of American lands to the Spanish monarchs was contingent upon 
their assiduous efforts in converting native peoples to Catholicism. Furthermore, sixteenth 
century Spanish kings such as Charles V and his son Philip II saw themselves and their 
kingdoms as vanguards against the advance of Lutheranism and other beliefs that they deemed 
deviant from the Catholic norm. Motivated by Counter-Reformation zeal and a desire to create 
political stability through the suppression of religious pluralism in their kingdoms, Charles V and 
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Philip II believed that the resettlement of native Andeans would both bolster their own power 
and fulfill their obligations to God and the pope.78  
In 1551, an early council of Peruvian bishops voiced their strong dissatisfaction with the 
crown’s plans of resettling native peoples, arguing that it would do much harm to Peru’s 
Indians.79 However, other important figures in the Peruvian Church such as Jerónimo de Loayza, 
a Dominican who was named the first archbishop of Lima in the 1540s, favored the mass 
resettlement of native Andeans. For him, the policy was in line with the objectives of the Second 
Council of Lima held in 1567, which “sought to regulate much of the American Indians’ 
behavior within a Christian environment,” as well as the agreement with the archbishop’s goal of 
developing diocesan parishes throughout the viceroyalty.80 Rather than being scattered 
throughout the mountainous countryside unsupervised by Church authorities, Loayza envisioned 
nucleated native towns that would facilitate evangelization efforts. Yet, at the same time, Loayza 
often sparred with royal officials such as Governor Lope García de Castro and later with his 
successor, Viceroy Toledo, over their attempts to enforce a harsh labor regime on native 
communities, coercive labor practices that, in the archbishop’s view, would hinder Christian 
conversion.81  
The encomenderos were another faction in early Peru with a different vision of empire 
than those of the mendicant orders and Church officials. It is important to note that the 
encomenderos were not necessarily anti-town; not only were many encomenderos former 
                                                          
78 According to the Geoffrey Parker, Philip II had a messianic vision of empire that “led [him] to see 
political issues in religious terms.” For Parker, Philip II took the connection between governance and religion even 
further than his predecessors. He called himself “the Catholic King,” and he believed that governance “worked ‘first 
and foremost for the things that concern the service of God.’” Due to this mentality, Parker explains that Philip II 
“pursued policies that he believed God would favor.” See Geoffrey Parker, The World Is Not Enough: The Imperial 
Vision of Philip II of Spain (Waco, TX: Markham Press Fund, 2000), 29-51.   
79 Mumford, Vertical Empire, 50. 
80 Coello de la Rosa, “Discourse and Political Culture,” 155 and 160-161. 
81 Coello de la Rosa, “Discourse and Political Culture,” 161 and 231. 
62 
conquistadors who helped found towns throughout Peru, but also most encomenderos preferred 
to live in cities away from the indigenous countryside. Yet, the encomenderos were by and large 
not advocates of an indigenous resettlement program, as such an endeavor would erode the 
power they held locally. In early Peru as in Mexico, the encomenderos quickly became an 
entrenched elite class that had accumulated tremendous wealth, as well as economic and political 
power due to their monopolization and demanding exploitation of indigenous labor, thereby 
placing them at odds not only with the crown but also with many members of the Peruvian 
Church.82 Due to the struggles the crown faced with unruly nobles in Iberia during the late 
fifteenth and early sixteenth centuries, Charles V was leery of autonomous elites and their 
privileges, including the encomenderos in the Americas. 
Charles V also became increasingly concerned about the growing native mortality rates 
that many friars and Church officials attributed to exploitative labor demands practiced by 
encomenderos. Since a steady supply of forced labor was crucial to the success of Spanish 
colonialism and the extraction of Peru’s mineral wealth, the crown wanted more control over 
indigenous labor. As a result, in the 1540s, the Spanish monarch began a policy of enforcing the 
New Laws, which were aimed at both curbing the power of encomenderos and the amount of 
tribute and labor they could collect from native communities.83 Moreover, with the goal of 
counter-balancing the encomenderos and increasing his presence in native society, on October 9, 
1549, Charles V echoed Isabel and Ferdinand’s 1503 decree, and called for the gathering of 
Indians into towns throughout the Viceroyalty of Peru. In the unstable Andes where the memory 
of civil war and unrest among the conquistadors was still fresh, attempts to enforce these laws 
led to an increasingly untenable colonial environment. In the 1550s, a group of encomenderos 
                                                          
82 Coello de la Rosa, “Discourse and Political Culture in the Formation of Peruvian Reducciones,” 151. 
83 Coello de la Rosa, “Discourse and Political Culture in the Formation of Peruvian Reducciones,” 151. 
63 
from the Peruvian highlands revolted against the crown.84 Though the rebellion failed, it 
postponed plans by the careful monarch to proceed with large-scale reform in Peru.85 No doubt 
the cacophony of disparate visions of empire articulated by opposing groups, the lack of imperial 
infrastructure in early Peru, the unruly encomenderos, not to mention the persistence of a neo-
Inca state that lasted until 1572, all came together to blunt the realization of Charles V’s 
resettlement decree. According to Jeremy Mumford, “[d]uring years when rebellions and civil 
wars among the Peruvian encomenderos were a constant threat, neither secular administrators 
nor bishops were ready to take responsibility for reorganizing the Andean countryside.”86 Such 
dissention among Spaniards only facilitated the continuation of the Andean frontier, but by the 
1560s, an increasing number of colonial elites in Peru began to support resettlement in some 
form.87 In this historical context, a royal bureaucrat living in the Audiencia of Charcas (modern-
day Bolivia) named Juan Matienzo came to the forefront of the resettlement debate.  
Because of troubles facing the crown and royal administrators, Matienzo argued 
enthusiastically for the resettlement program in the Viceroyalty of Peru. Following the sixteenth 
century Spanish legal scholar and theologian, Francisco de Vitoria, Matienzo believed that the 
Spanish town had “a quasi-mystical presence” that could transform “barbarous” Indians into 
Catholic subjects endowed with reason.88 Writing in 1567, Matienzo repeated common fears and 
anxieties among imperial administrators regarding “uncivilized” Indians hiding in the mountains 
away from Spanish law, Catholic religion, and urban life. Matienzo states:  
no one is unaware of the disadvantages to the Indians being dispersed and hidden 
in huaycos and canyons, with regard to their policía as well as to their conversion 
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because, not living together in towns, they are perpetually neither able to be 
indoctrinated nor become men, and it is not necessary to give more reasons about 
this because everyone knows it.89  
 
As Matienzo’s words make clear, the town was needed to make visible what the mountains 
concealed. In a reducción, Indians could be ordered, converted, and watched over; in the 
countryside, they could continue their idolatrous practices, and in so doing, never be transformed 
into human beings.90 To be transformed, Andean bodies had to be reordered by giving them an 
urban and, by extension, an imperial orientation, resulting in native peoples turning away from 
their ayllus and pre-Hispanic forms of spatial organization. Thus, as Spanish bureaucrats in Peru 
understood it, the town was necessary to the processes of Christianization and empire-building, 
introducing native peoples to Spanish urban landscapes and divorcing them from indigenous 
ones. 
For Matienzo, the countryside and the dispersed living arrangements of Andean peoples 
that concealed so much from Spanish officials made Indians into drunkards, adulterers, and idol 
worshipers, and, thus, barbarians. He writes:  
The biggest fault that these barbarians have is they drink a lot…a drink they make 
from corn that they call azua chicha, which they make very often for many parties 
they have together…It is clear that being drunkards they come to commit adultery 
and incest with their sisters, daughters, and kin.91 
 
Mónica Morales points out that Spanish discourse on indigenous drunkenness in early colonial 
Peru was critical to creating difference between Spaniards, who were characterized as moderate 
and sensible, and native Andeans whose passions were beyond their control. This, in turn, would 
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provide justification for Spanish rule, as well as a colonial hierarchical order based on categories 
of ethno-racial difference.92 This, in fact, was Matienzo’s purpose, as he desired greater royal 
control of native people by both moving and rooting them in newly built towns where Spanish 
priests could police them.  
 Not only did the discourse of native inebriation play an important role in the drive to 
urbanize the indigenous peoples of the viceroyalty, but so, too, did concerns over the hidden 
nature of idol worship. For native Andeans, huacas—sacred objects that often took the form of 
mountains, stones, or burial sites for ancestor worship—were central to their religious practices. 
From the point of view of early Spanish administrators, religious officials, and priests, the 
remote, dispersed nature of pre-Hispanic settlements made native religion difficult to root out. 
According to Matienzo, huacas—in particular, graves for ancestors—were so hidden that not 
even the Indians could find them. He writes:  
If [the Indians worshipped them] to preserve the name and fame of their 
ancestors, they would not have [buried them] in such remote and distant places 
that nobody could ever find them. If they had done it for that reason, they would 
have [buried them] in an obvious and public place, where everybody could see 
them; not so hidden as it was that even the Indians could not see them or know 
about them, other than some sorcerer among them.93 
 
Clearly, Matienzo did not understand the complexities of local Andean religion. However, his 
words speak to anxieties over the non-colonial spaces that composed the Peruvian frontier 
region, as Spanish control of the Andean landscape and the peoples who inhabited it was lacking. 
In his mind, if even the Indians could not locate the huaca burial sites, what chance did Spaniards 
have in unearthing and destroying them?  Since the vast majority of native people in Peru did not 
live in towns and, therefore, lacked an urban orientation, Spaniards feared the endless 
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continuation of huaca worship that would inhibit the indoctrination of Catholic values. Thus, to 
tame the remote spaces made possible by the uneven, rugged Andean terrain, administrators like 
Matienzo desired the construction of reducciones that would permanently maintain native 
Andeans in towns, resulting in their transformation into good, Catholic subjects through the 
extension and exercise of Spanish sovereignty or imperium and dominium. 
Matienzo’s ideal reducción was influenced by cutting-edge Renaissance urban planning. 
In his work, he delineated and sketched the model layout for an indigenous reducción, a design 
that would turn chaotic frontiers into settled municipalities under Spanish law. Like the 
Ordenanzas of 1573, Matienzo’s reducciones were meant to be placed on a site with “sufficient 
water and lands on which to plant and where [the Indians] can live healthier.”94 Furthermore, 
Matienzo maintained that the reducciones should be laid out in a checkerboard grid, and “in each 
block, there should be four lots with wide streets and a plaza in the middle.”95 He also details the 
specific locations of the church, the priest’s and corregidor’s houses, corral, jail, hospital, and 
inn for traveling Spaniards, all of which should be gathered around the central plaza.96 Without a 
doubt, Spanish colonial architecture and urban planning, as Valerie Fraser contends, was never 
value-free.97 By placing imperial institutions and symbols of authority in the centralized location 
of the town plaza, Matienzo desired to create an architecturally bounded space to draw 
conquered peoples into its web.98 This is to say that the arrangements of municipal buildings in 
this way was intended to emphasize and inculcate the centrality of the town, the Catholic 
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Church, and imperial law in native peoples’ daily lives. The writings of Matienzo, including his 
reducción design, influenced Viceroy Francisco de Toledo, the man who would become famous 
for his concerted attempts to resettle Peru’s Indians, and by extension, to implement greater royal 
control over the viceroyalty.99  
From Toledo to Solórzano: 
The Continuation of the Andean Frontier and Patchy Sovereignty in Peru, 1569-1647 
 
The rugged landscape, rural Indians, and constant infighting among Spanish 
conquistadors proved to be challenges to the crown’s spatial domination and sovereignty in the 
Andes. In 1568, Philip II made Francisco de Toledo the viceroy of the Viceroyalty of Peru and, 
thus, charged him with securing the crown’s authority across Spain’s South American lands. 
Specifically, Philip II, like past Spanish monarchs, called upon Toledo to “[reduce] the Indians to 
buena policía,” as well as to build more Spanish towns made of “some manner of strength…if 
the Indians will want to attack them.”100 The desire for increased settlement and the continued 
fears of native attacks suggest how few advances the crown had made in the Andes during the 
first four decades of Spanish colonialism.  
When Toledo arrived in Lima, Peru, in 1569, he began making plans for his General 
Inspection and General Resettlement of the Andean sierra, which included the Audiencias of 
Lima, Quito, and Charcas. The goals of the Inspection and Resettlement were to collect census 
data on native communities, to find appropriate locations for the reducciones, and to convince 
Indians to relocate to Spanish-designated towns. A proper census was necessary in order to 
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determine how much tribute and labor each community would owe to the crown. As Thomas 
Abercrombie notes, the goal of the General Resettlement was to profoundly alter indigenous 
society in the colonial Andes.101 But, how successful was Toledo and the resettlement program? 
Traditionally known as the “supreme organizer” or the “great tyrant,” scholars of colonial Peru 
have long understood Toledo as a transformational figure. For these scholars, Toledo both began 
the process of royal consolidation over the viceroyalty, as well as fundamentally changed native 
Andean social, economic, and political structures by moving them into reducciones.102 More 
recently, however, historians have found that Toledo’s resettlement program was a more 
ambivalent, negotiated process that yielded ambiguous results, though these works do not link 
the failures of Toledo’s work with the frontier and patchy sovereignty. Instead, such monographs 
concentrate on the negotiation of settlement patterns, the persistence of pre-Hispanic spatial 
logics, as well as the continued importance of caciques as powerful intermediaries between 
indigenous communities and imperial officials.103  
Given the new scholarly evidence, it is likely that some imperial administrators may have 
exaggerated their resettlement accomplishments and, thus, their successes in turning native 
Andeans toward reducciones. In 1570, a Spanish official living in the Audiencia of Quito named 
Salazar de Villasante claimed that he had resettled “dispersed” Indians who “used to wander 
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about like Arabs” into two reducciones: Villasante and Velasco. He wrote that he made straight 
and level streets, making them into blocks “with much order.”104 Here again we see how the 
Reconquista and issues over vacant, uncultivated land shaped Spanish perceptions of the 
Americas and its peoples. By comparing indigenous peoples to itinerant Muslims, Spaniards 
reinforced the idea that not only did they have the legal right to conquer and dispossess native 
groups of territory, but also that Spanish towns were Indians’ only hope for achieving Christian 
civilization, a gift that Villasante claimed he successfully bestowed.105  
Contrary to the beliefs of Villasante and other administrators, native Andeans did not 
view the General Resettlement as a gift. In many cases, indigenous communities despised and 
resisted Toledo’s resettlement efforts, causing headaches for his work in bolstering the crown’s 
control. According to Toledo,  
the same reasons that the Indians give for not gathering themselves [into towns] 
are those that show that they ought to be, and much more are those [reasons] they 
remain silent on, which are to practice their idolatry, drunkenness, and 
wickedness without witnesses to their hideouts.106  
 
Here, in Toledo’s words, we can see echoes of Matienzo and past royal decrees. Toledo, too, 
described indigenous debauchery and idol worship in hidden spaces, which prevented them from 
becoming civilized, lawful subjects. There is no question that, for Spaniards, the mountains and 
the countryside conjured up images of disorder, chaos, and idolatry, which was why Toledo and 
other crown bureaucrats believed the town to be so necessary for the extension of the crown’s 
sovereign control. The realization that Spanish control over the lands and the peoples who 
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inhabited them was incomplete drove Toledo’s policies toward the urbanization of native 
Andeans. However, as Toledo’s words suggest, many indigenous people were not keen on the 
colonial oversight reducciones offered and refused to simply concede to the Viceroy’s demands, 
demonstrating the difficulties of state-sponsored social engineering projects involving the 
orientation of bodies in space. 
To prevent what Toledo deemed debauchery, in 1573 the viceroy issued a series of 
instructions to his inspectors, ordering them to lay out the reducciones in a particular way. 
Similar to Matienzo’s designs and the Ordenanzas of the same year, Toledo’s decree called for 
“wide and straight streets and blocks, leaving an open space for a plaza and a site for a 
church…and a large space for council houses and the offices of justice for alcaldes.” Moving 
beyond Matienzo and the Ordenanzas, the edict also mandated that all Indians’ houses should 
have “doors opening onto the public streets, so that no house opens into the house of another 
Indian.” Moreover, Toledo commanded that “the houses of Indians are laid out such that the 
room of the wife and daughters and maids is separate from that of the male children and other 
male Indians of the house.”107  The separation of men and women in the home, as well as the 
orientation of houses toward the street, had specific regulatory intentions behind them: Toledo 
desired reducciones “oriented towards the gaze of the colonial observer, so that behavior 
regulated in new ways could be monitored.”108 In doing this, Toledo hoped that drunken 
debauchery, illicit sex, incest, idolatry, and sorcery among indigenous peoples would be 
prevented. However, across the viceroyalty, many of the new towns were slow to be built, others 
were never constructed, and many native people chose not to move from their traditional 
hamlets, thus making such regulations difficult for imperial officials to achieve. 
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According to Jeremy Mumford, the construction of numerous reducciones was a slow, 
intermittent, and fitful process. In 1588, a priest from the Cochabamba region related that many 
new towns were yet to be settled.109 This was not an uncommon occurrence in the colonial 
Andes. In many cases, Toledo’s inspectors and royal administrators simply lacked the finances 
for such a large project. For example, near the city of La Paz, Juan Matienzo, an inspector and 
one of the most zealous supporters of the resettlement program, spent little money on 
resettlement itself in the 1570s; rather, operational costs and salaries for local officials working 
on the General Resettlement made it difficult to carry out the project.110 Later in 1586 in the 
Santa Fé province, Spanish officials founded a town for the Muchuchiz people, but in 1619 the 
town had to be refounded, perhaps because native people failed to remain in the reducción.111 
More surprisingly, in 1600, a Spanish official grumbled that a reducción just outside of Lima—
the capital and most important city of the viceroyalty—had yet to be completed and that the 
Indians were still living in their traditional hamlets.112 Critical to Spanish urban planning and 
defense was the idea of surrounding important cities with a buffer zone of reducciones composed 
of Indians reduced to policia, the purpose of which was to protect the city against those who 
would intend to harm it.113 However, as Mumford’s evidence suggests, this goal had not yet been 
accomplished by the early seventeenth century in the Lima valley. 
The struggles Spanish officials faced in resettling native Andeans into reducciones is 
highlighted in the famous decades-long legal case between the mitimas potters of Millerea and 
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the caciques of Guancané.114 Under the Incas, the hamlet of Millerea, located on the banks of 
Lake Titicaca, was granted to the mitimas at the expense of local caciques living in the region. 
As a center of pottery, cloth, and feather garment production, Millerea and its people were to 
serve the Inca state by providing said goods for state purposes.115 With the fall of the Inca 
empire, the mitimas left Millerea initially, but soon returned to continue their long tradition of 
pottery making, thereby sparking a legal battle over the land. The caciques of the reducción of 
Guancané desired to reclaim their lost land for agricultural production. In so doing, in the 1570s, 
they carefully crafted their legal arguments, claiming that their land was unlawfully usurped 
from them by a tyrannical Inca state. More interestingly, the caciques maintained that the 
mitimas potters of Millerea continued to live in their traditional settlements without divine law or 
human civilization. Specifically, they asserted that, in living in this way, the potters had escaped 
the watchful eyes of Spanish priests, thereby allowing them to continue worshipping idols and 
drinking chicha to excess. The caciques living in the reducción created a strong contrast between 
themselves as a lawful community of town dwellers and the potters who lived without an urban 
community rooted in Spanish law.116  
Instead of running away to remote places in the Andes, the mitimas of Millerea decided 
to stand their ground against the threat of imperial incorporation. Forced to defend themselves, 
the mitimas potters claimed that they needed the land to make pottery for their home 
                                                          
114 Under Inca rule, mitimas was a term used for ex-patriots who no longer lived in the ayllus to which they 
belonged. Rather, they were purposefully moved by Inca officials to other regions within the empire to work and 
produce goods for the Inca state. For more on the mitmas, see Terence D’Altroy, “Remaking the Social Landscape: 
Colonization in the Inka Empire,” in The Archaeology of Colonial Encounters, edited by Gil Stein (Albuquerque, 
NM: SAR Press, 2005).  
115 On the pre-Hispanic history of Millerea and its role in craft production, see Geoffrey Eugene Spurling, 
“The Organization of Craft Production in the Inka State: The Potters and Weavers of Milliraya” (PhD diss., Cornell 
University, 1992).   
116 My analysis of this legal battle is based on detailed descriptions of the case found in Spurling, “The 
Organization of Craft Production in the Inka State,” 204-210; and Mumford, Vertical Empire, 133-134.   
73 
communities. Despite appealing to Spanish metropolitan fears of barbarian peoples who lacked 
policía, the caciques lost their lawsuit. Spanish judges concluded that the potters of Millerea 
could stay on their lands as long as they nominally remained attached to a reducción. Yet, as 
Mumford admits, these were “halfway measures” taken by the Spanish legal system that had 
“little chance for success.”117 Rather than living in a reducción, the potters continued to live in 
their traditional hamlets near the lake, thereby preserving Inca settlement patterns and, by 
extension, pre-Hispanic landscapes. In this way, by engaging with Spanish law, the potters, along 
with colonial judges, shaped the contours of imperial sovereignty by limiting the reach of 
Spanish law and domination of Peru’s territory. These are the non-colonial spaces which Scott 
describes. Being essentially free of reducciones and, by extension, Spanish oversight, the 
mitimas potters aided in the formation of gaps in Spanish sovereignty in the colonial Andes, and, 
in so doing, they undermined the General Resettlement, as well as Spanish domination of 
colonial territory. The existence of non-colonial spaces and the persistence of pre-Hispanic 
settlement patterns hindered Spanish attempts to turn native peoples exclusively toward 
reducciones and the urban, Christian lifestyle that such an orientation promised. 
Though numerous reducciones were slow to be built and many native Andeans never 
inhabited them, others took root due to the political work of caciques and their strategic 
negotiations with the fledgling colonial state.118 However, it did not take long for many 
reducciones to become depopulated. Since so much of the crown’s sovereignty was wrapped up 
in native quiescence and successful settlements under Spanish law, metropolitan and elite fears 
and anxieties over their control of the Andean landscape were always present, and rightly so. In 
1600, Philip III issued a royal decree or cédula, stating that he “has been informed that many 
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provinces of the Kingdom [of Peru] and the places of the Indians are deserted [despoblado].”119 
In the early modern Spanish context, “despoblado” or “deserted” not only signified the flight of 
Indians from Spanish-designated towns; it also had an important legal meaning relevant to the 
maintenance of the crown’s sovereignty in the colonial Andes. According to Tamar Herzog, 
despoblado referred to spaces in which urban centers did not exist and where barbarous people 
lived outside of social norms, as they were not under the jurisdiction of a local community and, 
by extension, the colonial state.120 In other words, regions that were despoblado were non-
colonial spaces without imperial law, thus making Spanish sovereignty in these areas ambiguous. 
As Philip III’s royal decree suggests, eliminating non-colonial spaces and, thus, the frontier in 
the Andes was a fitful process full of starts and stops and advances and retreats.  
Since the mountains offered “a constant temptation [and] a constant alternative to life 
within the state,” many native Andeans fled reducciones not only to avoid excessive tribute 
demands; rapacious Spaniards and priests; and other forms of exploitation, but also to evade the 
mita, or harsh corvée labor in mercury and silver mines.121 Felipe Guaman Poma de Ayala, an 
intellectual and native lord, wrote extensively about such abuses in his Nueva crónica y buen 
gobierno. In the manuscript that he wrote to Philip III in the early seventeenth century, Guaman 
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Poma criticized local administrators’ and priests’ poor treatment of native Andeans, as well as 
the failures of imperial officials in dispensing fair justice to indigenous peoples. Due to rife 
corruption that resulted in declining populations within reducciones, he asked: “How does Your 
Majesty not expect the Indians to be missing?”122 Though Philip III never read Guaman Poma’s 
manuscript, he was cognizant of indigenous flight occurring within the viceroyalty and the 
dangers it posed to the colonial order, as his royal degree in 1600 demonstrates. In his cédula, the 
king called for softer treatment toward the Indians, so that they would remain in their designated 
towns and, therefore, not flee, “hid[ing] in valleys and remote provinces.”123 Clearly, the Spanish 
king was anxious over Indians absconding to hidden spaces where imperium and dominium 
could not extend.  
Time did little to assuage imperial and Church officials’ fears of the Andean Mountains 
and the people who called them home, as seventeenth century administrators continued to 
complain of undomesticated mountains that lacked well-established towns. In 1609, Jesuit priest, 
Francisco de Avila, asserted that rampant idolatry and sorcery remained a persistent threat in the 
mountainous province of Huarochirí, thereby sparking extirpation campaigns of indigenous 
idolatry throughout the Archbishopric of Lima. These seventeenth and eighteenth century 
campaigns launched intermittently by the archbishops in Lima were an attempt to continue the 
spiritual conquest in Peru, a conquest that remained largely unrealized. Since scholars see 
frontier regions as fostering intercultural penetration and the persistence of native cultural 
practices, my argument that the Viceroyalty of Peru was a frontier region provides a powerful 
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and unexplored explanation for the tenacity of indigenous culture, for which the Andes is well-
known.124 In other words, a better comprehension of imperial power in the Andes allows us to 
better understand the existence of religious and cultural phenomena that historians have already 
uncovered. 
Arising from this historical context, Gonzalo de Campo, the Spanish-born Archbishop of 
Lima, traveled from the capital to the Andean interior in the 1620s in order to determine to what 
extent idolatry continued to exist among native Andeans. Describing his eye-witness account of 
the urbanization of native peoples in his archbishopric, a process he deemed necessary to 
Christian conversion and the eradication of indigenous idolatry, he wrote:  
Today in many parishes of this archbishopric, the Indians live in the same places 
and sites that they used to live during the time of the Incas…In the time of the 
Incas, they lived in high places on the peaks of mountains.125 
 
Implicit in Campos’ words was an acknowledgement of the persistence of non-colonial spaces 
that made up the patchy sovereign landscape in the viceroyalty, as well as the poor 
implementation of Toledo’s resettlement program. As the archbishop claims, native people 
continued to live on “high peaks” away from Spanish controlled settlements and, by extension, 
the crown’s sovereign authority and the Church’s influence.   
Documenting disparate embodied experiences of the Andean landscape, historical and 
human geographer Heidi V. Scott also analyzes Campos’ experiences as he traveled throughout 
the rugged, far-reaches of the Archbishopric of Lima. According to Scott, many limeño elites 
and secular and Church authorities often viewed the Andes as an alien land, and this was 
                                                          
124 For more on renewed the spiritual conquest and creolized/hybrid religious cultures, and the persistence 
of pre-Hispanic, Andean cultural life, see Kenneth Mills, Idolatry and Its Enemies: Colonial Andean Religion and 
Extirpation, 1640-1750 (Princeton, NJ: Princeton University Press, 1997); Claudia Brosseder, The Power of 
Huacas: Change and Resistance in the Andean World of Colonial Peru (Austin: University of Texas Press, 2014); 
Nicholas Griffiths, The Cross and the Serpent: Religious Repression and Resurgence in Colonial Peru (Norman: 
University of Oklahoma Press, 1996). 
125 Archivo General de Indias (AGI), Lima, leg. 302, unnumbered folios.  
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certainly the case with Campo. As Scott described, Campo’s expedition was a laborious one, a 
journey, according to the archbishop, that crossed “great mountain ranges and precipices with a 
variety of climates and high plateaus and strange diseases.” Campo’s insecurity over the 
mountains he encountered was acute, as he concluded that idolatry and witchcraft were 
widespread among the indigenous people of the viceroyalty. For the archbishop, the sierra that he 
encountered was so great that he had to traverse the same path multiple times in order to make it 
knowable. Interestingly, Scott describes the Archbishop’s embodied experience of the Andes as 
one that, for him, felt like a “frontier.”126  I argue that these fears were not only embodied 
experiences of elite Spanish men, but were also reflections of the historical realities of the 
Spanish imperial project in the colonial Andes, as elite experiences highlight the ways in which 
their authority often faltered on the ground. Because the town was always at the forefront of 
Iberian frontier expansion and the conquest of new lands, the fact that successful reducciones did 
not always take root, that many traditional hamlets were never destroyed, and that native people 
remained highly mobile highlight that the frontier remained a central part of the seventeenth 
century colonial experience in the viceroyalty.  
Even in the late 1640s, concerns over the settlement of native Andeans and, by extension, 
the reach of the crown’s sovereignty and authority remained central preoccupations for many 
crown agents in the Andes. As stated in the introduction of this chapter, historians of colonial 
Peru have traditionally understood the mid-seventeenth century (specifically 1640) as the 
moment of increasing imperial stability of the colonial state, thereby enabling the growth of 
Spanish hegemony in the region. However, Juan de Solórzano y Pereira’s manuscript on Indians 
and imperial law suggests that patchy, disaggregated sovereignty remained a central feature of 
                                                          
126 For quotations and descriptions of de Campo’s journey into the Andes, see Scott, Contested Territory, 
104-105. 
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the Andean landscape during this period. Trained in law at the University of Salamanca, 
Solórzano y Pereira was named oidor or judge for the Audiencia of Lima in 1609, and later 
returned to Spain in 1627. Published in 1647, his Política indiana, much like the written works 
of Matienzo and Toledo, praised the virtues of living a “political life” in cities, a life that 
Solórzano y Pereira viewed as “useful and necessary” to all men.127 Citing the relevant legal 
authorities, he writes:  
There can exist no people, as barbarian as they might be, that preserve themselves 
without policía [civilization under the law], and without this type of towns with 
adjacent field, as Navarro determined it, and therefore the kings and princes that 
have a government in their charge can mandate, obligate, and force whichever of 
their vassals that live dispersed  and without political form in the mountains and 
fields, that they gather themselves into towns,…[thereby] directing and 
persuading them…and [thus] be guided and governed in a way that they gain so 
many advantages.128 
 
As Solórzano y Pereira’s words point out, the law, government, and the town went hand-in-hand, 
engendering the crowns’ jurisdictional sovereignty or its ability to rule through law. Without 
question, one could not exist without the other. However, despite the “advantages” and “utility” 
that the town offered, the oidor acknowledged the continued complications the crown faced in 
fixing native Andeans into reducciones, explaining that  
[w]ith the course of time some [reducciones] have become deserted [despoblado] 
of everyone, and from others many Indians have fled, going about hiding, living 
to idolatrize as before in ravines that they call Guaycos.129 
 
By admitting that many Indians did not live in the reducciones but, instead, in places unknown to 
Spanish officials, Solórzano y Pereira implicitly conceded that, almost eighty years after 
Toledo’s General Resettlement began, many Indians still resided in non-colonial spaces beyond 
the borders of a town and, thus, outside of Spanish sovereign control. Clearly, the authority of 
                                                          
127 Solóranzo y Pereira, Política Indiana, libro II, capítulo XXIV, p. 373. 
128 Solóranzo y Pereira, Política Indiana, libro II, capítulo XXIV, p. 373. 
129 Solóranzo y Pereira, Política Indiana, libro II, capítulo XXIV, p. 374. 
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the crown and royal administrators to “mandate, obligate, and force” native Andeans to both 
resettle and remain in Spanish-designated towns remained tenuous at best, especially since so 
much of the Andes remained “hidden” or unknown to Spanish officials. From the first royal 
degree on the resettlement of Indians by Charles V to the writings of Solórzano y Pereira, the 
numerous references to indigenous hideouts in valleys, gorges, mountains, and other remote 
spaces not only point to the persistent difficulties in resettling native Andeans, but also to the 
patchy, ambiguous nature of Spanish sovereignty in the sixteenth and seventeenth century 
Andes. The frontier could not only be found in colonial Rio de la Plata, Paraguay, and northern 
Mexico, but also in Peru, a region typically characterized as an imperial center.   
The Enduring Frontier: Lima and Its Hinterland in the Eighteenth Century 
The eighteenth century Hispanic world under the newly crowned Bourbon monarchs has 
often been described by historians as a century of increased royal centralization over unwieldy 
bureaucrats and, by extension, improved bureaucratic efficiency. However, more recently, 
scholars of colonial Latin America have begun to revise this characterization of the Bourbon 
period by emphasizing continuities rather than decisive breaks with the Habsburg past, especially 
with regard to legal and political culture.130 My brief analysis of eighteenth century Lima and its 
environs echoes recent historiographical trends. As I suggest in this section, since settlement 
remained mostly sparse and the mountains continued to be unknown to limeño royal 
administrators, the frontier persisted in the eighteenth century Andes, even around the viceregal 
capital of Lima.  
                                                          
130 For example, see Chad Thomas Black, The Limits of Gender Domination: Women, the Law, and 
Political Crisis in Bourbon Quito (Albuquerque: University of New Mexico Press, 2011); Cynthia Milton, The 
Many Meanings of Poverty: Colonialism, Social Compacts, and Assistance in Eighteenth Century Ecuador 
(Stanford, CA: Stanford University Press, 2007); Ramos, Identity, Ritual, and Power in Colonial Puebla. 
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As Charles Walker notes, eighteenth century maps of Lima and its environs depict a 
depopulated hinterland with little settlement. The majority of maps also end at the Andes 
Mountains. Walker employs this evidence to reinforce the idea that the mentalité of Lima’s elites 
was a myopic one that embraced the Atlantic and eschewed the Andes and its people.131 In 
contrast, I view this pattern in the maps as evidence of the frontier’s enduring presence, as crown 
officials in the capital remained fearful of the Andean frontier landscape in which the capital was 
enmeshed. For example, the 1750 map, “Lima con sus contornos,” depicts two interesting 
phenomena: first, empty spaces and large mountainous gaps between towns, and second, the loss 
of detail and lack of precision along the edges of the map. Rather than employing mapping 
practices to portray Spanish confidence over the increasingly high and rugged mountains located 
on the fringes of the map, it appears, instead, that the map fades into an unknowable, 
unmappable frontier world (See figure 4).  
                                                          
131 Charles Walker, Shaky Colonialism: 1746 Earthquake-Tsunami in Lima, Peru, and Its Long Aftermath 
(Durham, NC: Duke University Press, 2008), 62-63. 
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Figure 4. Lima and Its Environs, 1750 (Lima y sus contornos) 
Source: AGI, MP—Lima y Chile, 33.  
Examining English imperial maps of the early modern United States, eminent scholar 
J.B. Harley revolutionized studies of cartography by demonstrating that maps were always value-
laden rather than simply accurate topographical representations of the land. From his 
prospective, imperial elites utilized such maps to represent their mastery (however fragile) over 
colonial space that, thus, contributed to the deterrritorialization of native peoples.132 Similarly, in 
                                                          
132 J.B. Harley, The New Nature of Maps: Essays in the History of Cartography, edited by Paul Laxton 
(Baltimore, MD: Johns Hopkins University Press, 2001). See specifically “Power and Legitimation in the English 
Geographical Atlases of the Eighteenth Century,” 109-148, and “New England Cartography and the Native 
Americans,” 169-196. For mapping and the deterritorialization of native people in Spanish America, see Walter D. 
Mignolo, The Darker Side of the Renaissance: Literacy, Territoriality, and Colonization, 2nd ed. (Ann Arbor: 
University of Michigan Press, 2003), 219-258. For mapping as a tool in forging a rationalization of space, see David 
Woodward, “Maps and the Rationalization of Geographic Space,” in Circa 1492: Art in the Age of Exploration, 
edited by Jay A. Levinson (New Haven, CT: Yale University Press, 1991). 
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his recent book, Sovereignty and Possession in the English New World, Ken MacMillan argues 
that early colonial English maps depicted a greater degree of sovereignty, occupation, and 
knowledge of territory than sixteenth and early seventeenth-century English settlers actually had. 
According to MacMillan, following Roman law and the law of nations, the English demonstrated 
their sovereignty vis-à-vis the Spanish through maps marked with fortifications and by filling up 
every inch of the map with geographical details and symbols and images of royal authority.133      
For Lima’s imperial officials, such confidence over the terrain found in English maps 
(however imaginary) was not to be found, as not all spaces on eighteenth-century limeño maps 
were clearly urbanized or geographically defined. For royal administrators and imperial elites 
that understood successful settlement as the benchmark of its triumph and the realization of 
sovereign control, it is interesting to note the many anxieties that elites had over empty, lawless 
spaces due to the paucity of urban life, even in Lima’s hinterland in the eighteenth-century. In 
1747, Victorino Montero del Aguila wrote: “this capital is powerful in gold and silver, which 
enriches everyone, but also…[this land] is the poorest in the world in the settlement/urbanity of 
towns and of peoples; none can be found within a circumference of a 100 leagues.”134 Montero 
del Aguila’s statement was certainly an exaggeration, as indigenous towns such as Surco and 
Magdelena existed outside of Lima. However, his words shed light on the fact that Spanish elites 
remained deeply insecure over their control of Lima’s hinterland. Thus, much like the sixteenth 
and seventeenth centuries under the Habsburgs, patchy, disaggregated sovereignty remained a 
defining feature of the Viceroyalty of Peru under the Bourbons, since the crown’s sovereignty 
                                                          
133 Ken MacMillan, Sovereignty and Possession in the English New World: The Legal Foundations of 
Empire, 1576-1640 (Cambridge, UK: University of Cambridge Press, 2006), chapter 5.  
134 Victorino Montero del Aguila, “Noticia annalica y estado…,” in Terremotos. Colección de las 
relaciones de los mas notables que ha sufrido esta capital y que la han arruinado…, edited by Manuel de Odriozola 
(Lima, Peru: Tipografía de Aurelio Alfaro, 1863), 179.  
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was not spread evenly across the Andes. As my cartographic evidence suggests, the Spanish 
empire in the eighteenth-century was a frontier region riddled with shifting non-colonial spaces.  
Conclusion 
In this chapter, I have argued that the Viceroyalty of Peru was a frontier region in which 
Spanish sovereignty was patchy and disaggregated. Rather than covering space evenly, Spain’s 
Andean empire was riddled with non-colonial spaces where Spanish imperium and dominium 
never extended. While Spaniards normally viewed mountainous regions as barbarous spaces 
unfit for civilized settlement, this was not the case in the Andes. In Peru, Spaniards pursued 
settlement vigorously in an effort to claim land and people (dominium), extend imperium, 
organize labor, and transform native Andeans into lawful, Christian subjects under the Spanish 
crown. In spite of numerous royal degrees and the assiduous actions of imperial administrators—
including Matienzo and Toledo—successful indigenous settlement in Spanish-designated towns 
was not always a reality. Native Andeans did not passively acquiesce to bureaucrats and royal 
commands. Rather, through indigenous mobility and their use of the law, the malleable contours 
of Spanish sovereignty constantly changed unpredictably, as native Andeans actively 
constructed, deconstructed, and shaped sovereign boundaries throughout Peru. Put another way, 
many Indians in the viceroyalty mastered “the art of not being governed,” thereby rendering the 
ever-shifting geographical borders of the colonial legal order into a constant state of becoming.  
Such evidence suggests that many native Andeans living during the period in question 
did not orient themselves in ways sanctioned by the colonial state. Instead, they adapted to the 
new spatial realities of an ever-changing frontier world they helped to create. As I have 
contended, the difficulties faced by the crown’s royal administrators in resettling native Andeans 
and, thus, extending its sovereignty in the rugged terrain of the Andes is reflected in metropolitan 
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and elite discourses on the “hidden” and “remote” spaces engendered by the mountains. In other 
words, this discourse—so rife among high-level crown and Church agents (i.e. archbishops, 
viceroys, administrators, and jurists)—highlights the patchy nature of Spanish sovereignty in the 
region, thereby rendering Spain’s empire in Peru a contested frontier region. Thus, the results of 
Spain’s urban strategy were ambiguous at best. The mid-seventeenth century was not a moment 
of increasing territorial, political, and cultural consolidation that made possible Spanish 
hegemony over native Andeans and colonial space in the viceroyalty, as evidenced by 
Solórzano’s legal treatise and continued elite anxieties over imperial sovereignty in the 
eighteenth century. With geographic, legal, cultural, and political borders left undefined due to 
the unstable sovereign landscape in Peru, I have suggested that the Spanish conquest of Peru—a 
region typically seen as an imperial core—remained incomplete and, thus, on-going even after 
the fall of the last remnants of the Inca state in 1572 and well into the Bourbon era. We should, 
therefore, not characterize the mid-seventeenth century as a time of increasing royal authority, 
and instead, understand Spanish power in the viceroyalty as tenuous and uncertain from 
beginning to end.  
Though a frontier landscape riddled with non-colonial spaces characterized the imperial 
experience in the Viceroyalty of Peru, we should not conclude that the frontier had little effect on 
Spanish towns and cities. Taking Lima as my case study, in the coming pages, I will show how 
the frontier profoundly affected the cultural, social, and political milieu of the city, as native 
migrants created a frontier social scene in the Lima valley through their ungovernable 
movements. Indeed, the viceregal capital was not disconnected from the frontier region around it, 
but instead, was entangled in it. This is to say that sixteenth and seventeenth century Lima was 
never fully integrated into the dominant structures of empire. Rather, it was a frontier city where 
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political and cultural transformations were at the heart of everyday social relations. It is to the 




IN AND OUT OF THE WALLED BARRIO: MOBILE INDIANS AND THE 
EMERGENCE OF A FRONTIER CITY IN SIXTEENTH CENTURY LIMA 
 
[The Indians of San Lázaro] serviced this city and were very close to the 
commerce of the plaza and to where the said archbishop attended the days of 
religious celebration.1 
  —Antonio de Valcázar, 1591 
At its founding, Lima’s layout was constructed based on Renaissance and Aristotelian 
principles that called for specific groups to inhabit distinct districts within the city. Ideally, 
Spaniards were supposed to inhabit the center of the city, highlighting their superior status, while 
those considered auxiliary members of the polity (i.e. native peoples, Africans, and castas) were 
intended to live in the fringe parishes segregated according to their social rank.2 Specifically, 
indigenous peoples were supposed to reside inside the walled barrio of El Cercado. The goal of 
this spatial organization was twofold: to regulate interethnic interactions and cultural mixing and 
to transform city dwellers into orderly Catholic vassals of the crown.3 Lima’s desired spatial 
arrangement was intended to “produce spatially specific outcomes” that would engender and 
                                                          
1 “Antonio de Valcázar a Felipe II, rey, Lima 28 de abril 1591,” in Monumenta Peruana (MP), edited by 
Antonio de Egaña, vol. 4 (Rome, Italy: Institutum Historicum Soc. Iesu, 1966), 729.  
2 Renaissance architect, Leon Battista Alberti, influenced Spanish ideas of the city. In his On the Art of 
Building, Alberti writes that urban citizens should be “separated into zones suitable and convenient, according to the 
occupation and rank of each one.” See Leon Battista Alberti, On the Art of Building in Ten Books, translated by 
Joseph Rykwert et al. (Cambridge, MA: MIT Press, 1988), 191-192. For Aristotle, see Aristotle, The Politics, Book 
VII, Chapters VI and VIII-X, 408, 412-413, 415-420. Also see Osorio, Inventing Lima, 151 and 214-215. As 
recommended by Alberti, some occupations, like tanners, that were not considered respectable because of the foul 
odors produced from the work were also separated from the core of the city. See Alberti, On the Art of Building, 
192. 
3 Scholars such as Guadalupe García, María Elena Martínez, Joanne Rappaport, Tom Cummins, Valerie 
Frasier, Alejandra Osorio, Daniel Nemser, and Magali Carrera have argued that spatial relationships, architecture, 
and the arrangement of buildings in urban space were important to the formation and production of difference, the 
regulation of bodies, and to the conquest and integration of native peoples and colonial subjects in cities and towns 
in Peru and in Spanish America more broadly. See García, Beyond the Walled City; Rappaport and Cummins, 
Beyond the Lettered City, chapter 6; Frasier, The Architecture of Conquest; Osorio, “The King in Lima,” 447-474; 
Magali M. Carrera, Imagining Identity in New Spain: Race, Lineage, and the Colonial Body in Portraiture and 
Casta Paintings (Austin: University of Texas Press, 2003), chapter 4; Nemser, Infrastructures of Race; María Elena 
Martínez, “Space, Order, and Group Identities in a Spanish Colonial Town: Puebla de los Angeles,” in The 
Collective and the Public in Latin America: Cultural Identities and Political Order, edited by Luis Roniger and 
Tamar Herzog (Brighton, UK: Sussex Academic Press, 2000, 13-36. 
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reinforce spatial orientations and ethno-racial hierarchies designed to uphold Spanish authority in 
cities.4 
For many colonial administrators, the close proximity of non-colonial spaces to the 
viceregal capital of Lima affirmed the necessity of this urban spatial project. Clergyman Antonio 
de Valcazar’s words highlight the degree to which Lima was enmeshed in the patchy and 
contested sovereign landscape of frontier Peru. Unregulated San Lázaro—an unofficial 
indigenous-African shantytown—lay just across the Rimac River from Lima’s central plaza, the 
heart of Spanish political, economic, and religious power in the Viceroyalty of Peru. San 
Lázaro’s location and its mobile Indians who often sold food in the Plaza Mayor helped forge 
interethnic frontier place in the core of the city. By violating spatial norms, San Lázaro’s Indians 
threatened the efficacy of the urban spatial project that was central to Spanish state-formation 
processes throughout the Andes. Thus, this chapter asks: what role did mobile Indians and 
interethnic, frontier interactions play in shaping colonial governance and state-formation in early 
colonial Lima?   
Recent scholarship on plebeian and interethnic sociability in colonial cities has found that 
urban centers were much more integrated than originally thought.5 Scholars have identified 
markets, plazas, streets, narrow alleys or callejones, and taverns called pulperías or chicherías as 
sites of interethnic sociability, particularly among common people.6 To explain this 
                                                          
4 Here I am inspired by Margo Huxley’s “Space and Government: Governmentality and Geography,” 1647. 
Soja makes a similar point. See Soja, Postmodern Geographies, 6.  
5 When scholars of colonial Latin America use the term plebeian, they often use it to refer to the group of 
common people in urban areas who were of diverse ethnic descents, including Indians, castas, and Africans.  
6 Breta Ares Queija, “Lima colonial (1535-1635): crisol de gentes ¿crisol de culturas?,” in La ciudad 
americana: mitos, espacios y control social, edited by Salvador Bernabéu and Consuelo Varela, 115-132 (Madrid, 
Spain: Ediciones Doce Calles); Carrera, Imagining Identity in New Spain, chapters 3 and 4; Paul Charney, “El indio 
urbano: un análisis económico y social de la población india de Lima in 1613,” Histórica XII (1988): 5-33; R. 
Douglas Cope, The Limits of Racial Domination: Plebeian Society in Colonial Mexico City, 1660-1720 (Madison: 
University of Wisconsin Press, 1994); Jesús Cosamalón Aguilar, Indios detrás la muralla: matrimonios indígenas y 
convivencia inter-racial en Santa Ana (Lima, 1795-1820) (Lima, Peru: PUCP, 1999); María Antonia Durán, “Lima 
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phenomenon, historians of colonial Latin America have observed that intra-elite conflicts and 
Spaniards’ need for African, indigenous, and casta labor made possible a more flexible urban 
world in which “subalterns” could flout city and imperial laws regarding spatial restrictions in 
order to economically survive in an unequal colonial system.7 As Leo Garofalo explains, 
interethnic plebeian sociability in Lima and Cuzco violated “the kinds of public associations that 
were permited,” but it “did not constitute plebeian resistance, nor did it really alter the colonial 
system of government in cities.” However, plebeian sociability in taverns and pulperías had the 
potential “to help residents of Andean cities who were under the colonial system.”8 This 
understanding of sociability in early modern Peruvian cities suggests an already fully-formed, 
but flexible, imperial system in which urban interethnic sociability never seriously challenged 
the stability of Spanish rule. In contrast, I show that sociability among Lima’s diverse groups 
made possible by uncontrollable indigenous mobility was, indeed, consequential to the stability 
of colonial governance in urban centers. Though most scholars agree that the colonial state in 
Peru began taking shape after 1570, my examination of interethnic sociability and native 
                                                          
en 1613: aspectos urbanos,” in Anuarios de Estudios Americanos XLIX (Seville, Spain: Escuela de Estudios 
Hispanoamericanos, 1992); Leo Garofalo, “La sociabilidad plebeya en las pulperías y tabernas de Lima y el Cuzco, 
1600-1690,” in Más allá de la dominación y la resistencia: estudios de historia peruana, siglos xvi-xx, edited by 
Paulo Drinot and Leo Garofalo (Lima, Peru: IEP, 2005); Garofalo, “The Ethno-Economy of Food, Drink, and 
Stimulants”; Mangan, Trading Roles; Osorio, “El Callejón de la Soledad”; Graubart, With Our Labor and Sweat; 
Martha Few, Women Who Live Evil Lives: Gender, Religion, and the Politics of Power in Colonial Guatemala 
(Austin: University of Texas Press, 2002), chapter 2; Christopher H. Lutz, Santiago de Guatemala, 1541-1773: City, 
Caste, and the Colonial Experience (Norman: University of Oklahoma Press, 1997). 
 7 Herman Bennett explains that, due to the demand for slave labor, Africans often lived alongside their 
Spanish masters in the central traza of Mexico City. See Herman L. Bennett, Africans in Colonial Mexico: 
Absolutism, Christianity, and Afro-Creole Consciousness, 1570-1640 (Bloomington: Indiana University Press, 
2003), 83. For the Quito area, Kimberly Gauderman explains that society’s demand for the goods sold by indigenous 
market women or gateras allowed them to flout town laws regarding the selling of goods in village streets. See 
Kimberly Gauderman, Women’s Lives in Colonial Quito: Gender, Law, and Economy in Spanish America (Austin: 
University of Texas Press, 2003), 116-120. For Lima and Cusco, see Garofalo, “The Ethno-Economy of Food, 
Drinks, and Stimulants.” 
8 Garofalo, “La sociabilidad plebeya en las pulperías y tabernas de Lima y el Cuzco, 1600-1690,” 132.  
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mobility in sixteenth century Lima demonstrates that persistent frontier interactions between 
disparate ethnicities and cultures fostered entrenched obstacles to state-formation efforts.9  
This chapter moves from a bird’s-eye view of the Viceroyalty of Peru to the city of Lima 
and its hinterland. It explores the entanglement of the viceregal capital with the viceroyalty’s 
frontier landscape, as well as the implications of this entanglement for state-building processes in 
the Lima valley. Steady flows of ungovernable indigenous migrants from across the Andes 
flooded into Lima and its valley, thereby knotting together the surrounding frontier region with 
the coastal capital. It is this connectivity and persistent interaction between Lima and its 
hinterland with the rest of the viceroyalty that made the cabeza and heart of Spain’s South 
American territories into a frontier meeting place. Not only were the mountainous and rural 
landscapes patchy and contested, but so, too, was the Lima valley located near the coast. Due to 
these migrational flows and imperial officials’ inability to organize indigenous bodies, new 
unregulated non-colonial spaces emerged with the establishment of unofficial migrant 
settlements like San Lázaro. As the material presence of these shantytowns highlights, 
ungovernable native mobility not only intertwined the mountains with the coast, but also eroded 
and tore at Spanish sovereignty in the Lima valley. Indeed, indigenous actors created place 
“through their mobility and movement” and their embodiment of space, thereby engendering 
frontier place-making.10  
                                                          
9 Previous studies on indigenous migration and mobility have understood such movements as acts of 
indigenous resistance against Spanish hegemony that ultimately enabled the colonial state to secure its control over 
colonial society. According to previous scholarship, native mobility facilitated the state’s control over indigenous 
labor, and spread Spanish cultural and religious values, thereby culturally integrating indigenous peoples living in 
the highlands. In contrast, I see indigenous mobility as critical to the formation of a frontier region and, by 
extension, a frontier city. See Karen Viera Powers, Andean Journeys: Migration, Ethnogenesis, and the State in 
Colonial Quito (Albuquerque: University of New Mexico Press, 1995); Wightman, Indigenous Migration and Social 
Change.   
10 Here I am inspired by Setha Low and her ideas on mobile actors acting as mobile spatial fields. Setha 
Low, “Place Making and Embodied Space,” 20. 
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To prevent cultural and interethnic mixing from impacting the imperial stability of the 
capital, the viceroy responded by constructing the walled indigenous reducción of El Cercado on 
the outskirts of the city, an uncommon feature of Spanish colonial urban planning. In the wake of 
early modern globalization brought about by empire, I argue that the high wall surrounding El 
Cercado was erected to project sovereign jurisdictional power, as well as a strong, secure, and 
bounded empire11. Thus, this wall was intended to repel indigenous culture, to reinforce Spanish 
territoriality over the Lima valley, and to eliminate the production of frontier place-making made 
possible by indigenous mobility and interethnic convergence. In other words, I assert that the 
wall that was supposed to decouple the capital from the frontier region that was the Viceroyalty 
of Peru, thereby consolidating Spanish authority in the Lima valley. 
As my examination of the jurisdictional dispute over the Indians of San Lázaro 
demonstrates, El Cercado’s walls were insufficient to contain and regulate indigenous mobility. 
The entanglement of disparate peoples and landscapes revealed in this dispute sheds light on the 
contested forms of limeño urbanism by Indians and elites alike. While previous scholars have 
used this case to explore interethnic trade connections, the religiosity of urban native Andeans, 
and jurisdictional disputes among Spanish elites, my analysis demonstrates that native Andeans 
contested their confinement, and in so doing, played a critical part in the making of a frontier 
landscape in the sixteenth century Lima valley.12 Since so many indigenous migrants escaped or 
continued to live outside the walls, I assert that the wall that promised security against the 
                                                          
11 See Wendy Brown, Walled States, Waning Sovereignty (New York, NY: Zone Books, 2010); Maier, 
Once within Borders, 78-79. For modern states, Brown links the construction of walls to attempts to create state 
boundedness and to reaffirm sovereignty and territoriality. In his sweeping narrative of early modern states and 
empires, as well as modern nation-states, Maier’s discussion of walls and fortifications is similar to Brown’s.     
12 Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 53; Coello de la Rosa, Espacios de 
exclusion, espacios de poder: El Cercado de Lima colonial (1568-1606) (Lima, Peru: IEP, 2006); Charney, “A 
Sense of Belonging.”  
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Andean frontier became the visible symbol of the colonial state’s inefficacy.13 The tenacity of 
the frontier and the competing visions of the city hindered the effectiveness of the urban spatial 
project pushed by sixteenth century viceroys and the crown. Thus, in place of a developing 
colonial state in the late sixteenth century, what emerged instead was a frontier city with 
widespread sociability among Lima’s diverse population.  
The argument of this chapter is laid out in four parts. The first demonstrates that, in the 
wake of a native demographic collapse in the Lima valley, steady flows of ungovernable 
indigenous migrants between Lima, the highlands, and the coast entangled Lima and its valley in 
the Andean frontier landscape throughout the sixteenth century. The second section traces the 
historical origins and construction of the walled barrio of El Cercado. Taking an in-depth look at 
the reasons behind the building of the wall that surrounded El Cercado, part three concludes that 
the wall was intended to serve as a crucial barrier in the management of native mobility and 
interethnic, frontier interactions, thereby creating political and spiritual stability in Lima and its 
valley. The final section examines the jurisdictional dispute over the Indians of San Lázaro. 
Through my analysis, I show that the wall that promised security against interethnic sociability 
was incapable of containing and managing indigenous migrants. Thus, Lima emerged as a 
frontier city where control over colonial bodies in urban space remained tenuous.  
From the Highlands and the Coast to the Capital and Back Again: 
Indigenous Migration to Lima in the Wake of Demographic Collapse 
 
Before the foundation of the City of the Kings—more commonly known as Lima—the 
Lima valley and the people who inhabited it were under the control of the Inca Empire. Despite 
its lack of rainfall, the valley was a fertile one owing to its three rivers, as well as the irrigation 
                                                          
13 My ideas regarding wall building, sovereignty, and state formation are in part influenced by Wendy 
Brown. See Brown, Walled States, Waning Sovereignty. 
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ditches built by the local population.14 As a consequence, in pre-Hispanic times, the Lima valley 
supported a dense population of scattered hamlets that relied on fishing and farming.15 Using 
population estimates from John Rowe, C.T. Smith, and David Noble Cook, Mario Cárdenas 
Ayaipoma approximates that the Lima valley before the Spanish invasion sustained a population 
of 180,000 to 209,000 people under the control of several local caciques.16 
On the eve of Pizarro’s arrival in the valley, the cacique of Lima, Taulichusco, upon 
whose lands the Spanish city of Lima would be founded, was the leader of between 1,722 and 
4,000 tributary families.17 By the mid-1530s, Inca authority in the Lima valley and throughout 
the Andes more generally was crumbling and near collapse. In the wake of this, Pizarro stripped 
Taulichusco of his lands and then proceeded to found the city of Lima in January of 1535. 
Situated on the banks of the Rimac River two leagues from the Pacific coast, Pizarro strategically 
chose the site due to its good port and its access to the highlands.18 Due to the scarcity of 
evidence, there are no documents from the 1530s or 1540s describing the indigenous perspective 
on this violent event. However, in 1555, Doña Inés Huaylas, the half-sister of the Inca king 
Atahualpa and mother to Pizarro’s mestiza daughter, gave her account of the usurpation of 
Taulichusco’s territory, as well as Lima’s foundation. She explains: 
she heard it said by the said Taulichusco, father of the said Don Gonzalo, that the 
lands where the city was founded were his and that the lands were taken from 
him. And he asked Don Francisco de Pizarro why he took his lands from him, 
                                                          
14 On ancient canals and ditches near the city of Lima, see Bernabé Cobo, “Fundación de Lima,” in Obras 
del P. Bernabé Cobo de la Compañia de Jesús, vol. 2 (Madrid, Spain: BAE, 1956), 312. On the fertility and dense 
population of the land, see Cieza de León, Crónica del Perú: primera parte, p. 208-210, f. 95-96. 
15 Mario Cárdenas Ayaipoma, La población aborigen en Lima colonial (Lima, Peru: Fondo Editorial del 
Congreso del Perú, 2014), 28; and Lowry, “Forging an Indian Nation, 54-55 and 60. 
16 Cárdenas Ayaipoma, La población aborigen en Lima colonial, 33; C.T. Smith, “Depopulation of the 
Central Andes,” in Current Anthropology 11.4/5 (Oct.-Dec. 1970): 454 and 459; Lowry, “Forging an Indian 
Nation,” 61.  
17 For population figures, see Cárdenas Ayaipoma, La población aborigen en Lima colonial, 32; María 
Rostworowski, “Dos provanzas de don Gonzalo, cacique de Lima (1555-1559),” in Revista Histórica, Tomo 
XXXIII (1981-1982): 3. For more on Taulichusco and the various caciques of the Lima Valley, see Rostworowski, 
Señoríos indigenas de Lima y Canta (Lima: IEP, 1978), chapter 2.  
18 Cook, Demographic Collapse, 150. 
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those in which his Indians used to sow [their crops] and those that if [Pizarro] 
took the lands from him the Indians would flee from him. And the said marquis 
responded to him that there was nowhere to settle (poblar) if not here and that by 
force [the lands] were taken.19  
 
The testimony of Doña Inés echoes the foundations of other towns and cities discussed in the 
first chapter. Just as lugares despoblados were non-colonial spaces absent of a local community 
and, therefore, unincorporated and without Spanish law, territory described as poblado was not 
only urban and settled but also rooted in the Spanish legal system.20 This is to say that Doña 
Inés’ description of Lima’s beginnings sheds light on the violent dispossession of native territory 
and the replacement of indigenous government with a colonial legal order made possible by the 
foundation of towns. The town was, indeed, an essential building block to the process of empire-
building and territorial expansion.  
 After the usurpation of Taulichusco’s lands, Pizarro—with the help of indigenous labor—
began constructing streets and buildings that would make visible the Spanish presence in the 
Lima valley.21 Consisting of 117 blocks or manzanas that were divided into four solares or plots 
of equal size, Lima’s original checkerboard layout intended to serve as the symbolic marker that 
Spain’s orderly “empire of towns” had arrived in the region.22 The traza—the defining feature of 
Spanish colonial urban design—was the most visible symbol that a settled, lawful community 
had arrived on Peru’s shores.23 Once built, Pizarro proceeded to confer property rights to his 
fellow conquistadors by assigning each of them a plot within the newly constructed traza.24 
Having established the visible symbols of political and legal power, Pizarro also supervised the 
                                                          
19 Rostworowski, “Dos Provanzas de don Gonzalo,” p. 161. f. 46v. 
20 Herzog, “Ciudad y ciudanía en el mundo hispano y atlántico,” 168-170. 
21 Doña Leonor Vilcasisi, among other witnesses, testified that Pizarro had the help of indigenous labor, see 
Rostworowski, “Dos Provanzas de don Gonzalo,” p. 154, f. 36v. Also Lowry, “Forging a Indian Nation,” 61.  
22 On the original layout of Lima, see Juan Bromley and José Barbagelata, Evolución urbana de la ciudad 
de Lima (Lima, Peru: Consejo Provincial de Lima, 1945), 51; Osorio, Inventing Lima, 13-14. 
23 The traza was the grid pattern of streets. 
24 Osorio, Inventing Lima, 13. 
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building of Lima’s first cathedral whose construction was intended to represent the dominance of 
the Catholic Church in a valley rife with huacas and Andean holy sites like that of the important 
huaca and pre-Hispanic oracular site of Pachacamac. In fact, according to Jesuit friar Bernabé  
Cobo, Pizarro not only initiated the building of the viceregal capital, but he, himself, laid the first 
stones and pieces of wood for the cathedral.25 From the perspective of the Jesuit friar, the 
symbolic representations of political, legal, religious, and, by extension, imperial power 
“signal[ed] the legal possession that [their] Majesties [had] exerted in these said kingdoms.”26 
When Spanish chronicler Cieza de León traveled to Lima in the 1540s, he remarked that the 
court and royal chancellery had already arrived.27 By the mid-sixteenth century, Lima had 
become the administrative seat and de facto capital or chief city of the Viceroyalty of Peru.           
 The combination of the Spanish arrival in the region and the forceful dispossession of 
indigenous land triggered a demographic collapse of the indigenous population in the Lima 
valley. Due to the civil wars between the conquistadors and general unrest among the Spanish 
elite in the early to mid-sixteenth century; the indigenous flight predicted by Doña Inés Huaylas; 
and widespread epidemic disease, the native population plummeted, with some experts 
estimating a loss of ninety to ninety-five percent of the valley’s original population by the 
1570s.28 Eye-witness accounts from the early to mid-sixteenth century confirm the demographic 
collapse. In 1549, during a visita conducted by royal administrator Pedro de la Gasca, the 
                                                          
25 Cobo, “Fundación de Lima,” 290. 
26 Cobo, “Fundación de Lima,” 290. 
27 Cieza de León, Crónica del Perú: primera parte, p. 212, f. 96v. 
28 Cárdenas Ayaipoma, La población aborigen en Lima colonial, 40; Smith, “Depopulation of the Central 
Andes,” 454; Lowry, “Forging an Indian Nation,” 62. For a break-down of population figures in the Lima valley 
according to Cook, see David Noble Cook, “Population for Indian Peru: Sixteenth and Seventeenth Centuries,” in 
Hispanic American Historical Review 62.1 (Feb. 1982): 84-85. David Noble Cook, finds that the decline in the 
Central Coast, of which the Lima valley is a part, may not have seen as sharp of a decline in the indigenous 
population as some scholars have claimed about the Lima valley. In fact, he finds that the rate of decline was slower 
there than on the northern and southern coasts. See Cook, Demographic Collapse, 145-146.  
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cacique of Maranga stated that, during Inca times, they used to grow coca, but due to the scarcity 
of Indians, they were now unable to do so.29  
In spite of this demographic collapse, indigenous people continued to call the Lima valley 
home throughout the colonial period. According to historian David Noble Cook, Lima was a 
migrant city almost since the first day of its founding in 1535.30 Attracted by the economic 
opportunities that the city provided and eager to flee the Spanish exploitation in repartimientos, a 
constant flow of native Andeans not only immigrated to Lima, but also circulated throughout the 
viceroyalty during the entire colonial period.31 The continuous indigenous movements between 
the highlands, the coast, and the capital, as well as the growing number of African and casta 
laborers, created conditions that would be favorable to the mita’s eventual decline in Lima.32 My 
analysis of indigenous wills for the sixteenth and seventeen centuries indicates that the vast 
majority of the city’s native population were moradores or residentes who were not born in the 
viceregal capital, Callao, or El Cercado.33 In fact, Noble David Cook’s early seventeenth century 
data reveals that approximately 97 percent of Lima’s Indians were not born in the city.34 
Gabriela Ramos’ survey of combined sixteenth and seventeenth century wills finds that up to 
seventy percent of the indigenous population was born elsewhere.35 Either way, the number of 
native immigrants to the viceregal capital remained substantial throughout the period in question.  
                                                          
29 Rostworowski, Señoríos indigenas de Lima y Canta, 96.  
30 Cook, Demographic Collapse, 150-156. 
31 For information on indigenous migration in the Andes, see Brooke Larson and Olivia Harris, eds., 
Ethnicity, Markets, and Migration in the Andes: At the Crossroads of History and Anthropology (Durham, NC: 
Duke University Press, 1995); Powers, Andean Journeys; Wightman, Indigenous Migration and Social Change. 
32 Nicolás Sánchez-Albornoz, “La mita de Lima: Magnitud y procedencia,” Histórica 12.2 (December 
1998): 202. 
33 Moradores and residentes were permanent or long-term residents with fewer privileges than a vecino or 
formal citizen of a Spanish municipality. See Graubart, “The Creolization of the New World,” 475; Tamar Herzog, 
Defining Nations: Immigrants and Citizens in Early Modern Spain and Spanish America (New Haven, CT: Yale 
University Press, 2003), 18; and Nader, Liberty in Absolutist Spain, xv.  
34 Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 29. 
35 Ramos, “‘Mi Tierra,’” 131. 
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Native wills also indicate that Indians traveled vast distances across rough terrain and 
high mountain ranges to arrive in Lima. The city’s indigenous testators listed their communities 
of origin in regions such as Cusco, Chachapoyas, Huarochirí, Trujillo, and even as far away as 
Quito and modern-day Bolivia.36  In the early modern world where travel was often slow and 
arduous, the distance traveled by many native Andeans was quite a feat. However, since the 
mortality rate among Lima’s Indian population was high and the birth rate remained low, the 
viceregal capital relied on this steady stream of indigenous migrants from the surrounding 
frontier region that was the Viceroyalty of Peru.37 The knots connecting the coastal and highland 
regions were not simply severed with the violence and disruptions caused by the Spanish 
invasions; close-knit social, cultural, and economic ties between the highlands and the coast were 
an essential part of Lima’s colonial history.38 Indeed, native migrants to Lima were never 
divorced from indigenous, frontier landscapes.  
 Some of the earliest population data that historians have on the city of Lima comes from 
the 1613 census initiated by Viceroy Don Juan de Mendoza y Luna, the third Marqués de 
Montesclaros, on September 5, 1613. On this date, the viceroy instructed Miguel de Contreras, a 
public notary in the city, that he will “with much care and warning register and enroll everyone, 
the Indian men, Indian women, and children of all ages and states, that are or reside in this said 
                                                          
36 David Noble Cook and Gabriela Ramos find similar patterns. See Cook, Demographic Collapse, 154; 
Ramos, “‘Mi Tierra,’” 131. For native migration to the city of Trujillo located on Peru’s northern coast, see Rachel 
Sarah O’Toole, “Fitting In: Urban Indians, Migrants, and Muleteers in Colonial Peru,” in City Indians in Spain’s 
American Empire: Urban Indigenous Society in Colonial Mesoamerica and Andean South America, 1530-1810, 
edited by Dana Velasco Murillo, et al. (Brighton, UK: Sussex University Press, 2012), 148-171. 
37 For information on indigenous mortality and birth rates in Lima, see Cook, Demographic Collapse, 153.   
38 Gabriela Ramos discusses the connections between city and countryside maintained by urban Indians in 
Lima and Cusco. See Ramos, “‘Mi Tierra.’” Also see Garofalo, “The Ethno-Economy of Food, Drink, and 
Stimulants,” 61-73. The city of Trujillo exhibited similar patterns. See O’Toole, “Fitting In,” 148-171. 
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city except those who reside in the town of El Cercado.”39  According to the data, Lima, 
excluding El Cercado, had 24,650 people distributed as follows:  
Africans……………….10,368 
     Spaniards……………….9,630 
     Indians………………….1,978 
     Mulatos…………………...744 
     Mestizos…………………..192 
     Clergy…………………...1,72040 
 
We should not assume this data was accurate. Commenting on the 1613 census, Frederick 
Bowser points out that not only were Asian slaves excluded, but also that the number of mestizos 
and mulatos was impossibly low for the time period. It is possible that the numbers of Indians 
and casta individuals were higher since these groups could have successfully passed as 
Spaniards. Therefore, it is reasonable to conclude that the population of Spaniards living in the 
viceregal capital may have been inflated.41 However, what the data clearly indicates is that a 
sizable population of Indians was living outside the bounds of Lima’s walled barrio of El 
Cercado by the early seventeenth century. 
 Interestingly, Lima’s chroniclers often described a population much larger than the 1613 
census indicates, especially in the second half of the seventeenth century. While scholars 
approximate a population of 35,000 by 1700, many contemporary Spaniards observed that the 
city had between 50,000 and 60,000 inhabitants.42 Certainly, the 800 or so indigenous residents 
who were not included in the 1613 census—as they lived in El Cercado and, therefore, were not 
considered part of Lima proper—added to the feeling that the city was much larger than some 
                                                          
39 Miguel de Contreras, Padrón de los indios de Lima en 1613, transcription by Mauro Escobar Gamboa, 
introduction by David Noble Cook (Lima: Universidad Nacional Mayor de San Marcos, 1968), 2. 
40 Fray Buenaventura de Salinas y Córdova, Memorial de las historias del nuevo mundo Piru (Lima, Peru: 
Universidad Nacional Mayor de San Marcos, 1957), 245. The same figures are also located in Charney, “El indio 
urbano,” 24. 
41 Frederick Bowser, The African Slave in Colonial Peru, 1524-1650 (Stanford, CA: Stanford University 
Press, 1974), 340. 
42 Osorio, Inventing Lima, 24. 
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official projections.43 However, what perhaps had the greatest impact on the appearance of 
Lima’s population to contemporary chroniclers was its mobile native population.44 These 
censuses did not count everyone, nor could they. Caciques came from across the Andes to do 
business in Lima, and indigenous commoners came from distances near and far to labor and sell 
their goods, as well as to provide services as healers and ritual specialists.  
 The 1613 census undertaken by Contreras clearly illuminates the itinerant nature of 
native Andeans who traveled back and forth between the sierra and the city, thereby forging and 
maintaining the knots that bound Lima with the surrounding frontier region.45 Composed of brief 
interviews with Lima’s native population, the census delineates information such as names, ages, 
occupations, marital status, number and names of children, home reducción or province of 
origin, and the cacique to which each Indian belonged. While one of the primary purposes of 
Contreras’ census was to track and locate indigenous peoples migrating to Lima, its work also 
exposes the difficulties faced by such a project. According to the census, Contreras located an 
Indian woman named Francisca Guanacolque from Huarochirí who was married to an Indian 
named Alonso Taco who “comes and goes to the mountains to bring back food.”46 Though not 
specifically stated in the interview, it is likely that Francisca’s husband traveled back and forth 
from the sierra to transport food that he and his wife could sell in the city’s plazas and streets. As 
other census interviews make clear, indigenous women often worked as market women or 
gateras, selling highland products such as potatoes, corn, and chicha (corn beer).47 It seems the 
                                                          
43 Cobo estimates that 800 Indians lived in Santiago del Cercado by 1623. See Cobo, “Fundación de Lima,” 
353. 
44 Osorio, Inventing Lima, 24. 
45 Leo Garafalo writes extensively on the economy and how Lima’s plebeians forged networks of economic 
connections between the city, the highlands, and the coast. See Leo Garofalo, “The Ethno-Economy of Food, Drink, 
and Stimulants,” 61-73. 
46 Contreras, Padrón de los indios de Lima en 1613, 75. Francisca Ançhacolque is a similar case to that of 
Francisca Guanacolque. Contreras also states that her husband “comes and goes to the mountains.” See p. 75.  
47 Contreras, Padrón de los indios de Lima en 1613, 41-43, 347.  
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only reason we have a record of Alonso Taco’s existence is due to his wife’s stasis or lack of 
mobility. Similarly, seventeenth century records from the extirpation of idolatry trials give us 
insights into the likely movements of sixteenth century native Andeans and the circulation of 
indigenous sacred objects such as coca leaves. For example, in the trial of the Indian Juan de los 
Rios and his wife María de Ribera, both were charged with selling coca to the city’s inhabitants 
despite Church and Inquisitorial prohibitions. When asked how she obtained the coca, María 
informed Church extirpators that she bought it from a highlands Indian (indio serrano) whose 
name she did not know.48 Based on these examples and the existing scholarly literature, it stands 
to reason that numerous itinerant Indians would not have been included in census surveys, 
thereby highlighting the difficulty officials faced in controlling indigenous mobility, locating 
native bodies, and rooting them in specific spaces.         
 Despite the challenges in calculating the population of native Andeans residing in the 
viceregal capital, it is reasonable to assume that the city, together with El Cercado, maintained a 
stable population of approximately 3,000 Indians by the seventeenth century.49 Steady flows of 
indigenous migrants who sustained a permanent native population, along with the uncontrollable 
itinerant Indians who lived their lives between the countryside and the city, brought disparate 
landscapes, cultures, ethnicities, and objects into articulation in the Lima valley, thereby 
entangling the surrounding frontier region with the coastal capital. Aware of the indigenous 
migrants streaming into Lima, many colonial officials attempted to enforce a spatial organization 
that would curb the interethnic and cultural mixing engendered by indigenous migration. It is this 
spatial program designed to keep the frontier at bay that I take up next. 
                                                          
48 Archivo Arzobispado de Lima (AAL), Hechicerías, leg. 6, exp. 7.  
49 This estimate includes the city of Lima and El Cercado. It does not, however, include Lima’s port, 
Callao. 
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The Origins of the Walled Barrio: Santiago del Cercado in Sixteenth Century Lima 
 In Spain’s American empire, Indians and Spaniards were divided into two distinct 
republics. Known as the república de indios and the república de españoles, each republic had 
its own rights, privileges, and customs that were by no means equal. The goal of the two republic 
system was to differentiate and marginalize Indians, while at the same time establishing and 
reinforcing Spanish authority over conquered peoples. The city council, viceroys, and other royal 
administrators, in particular, attempted to spatially reinscribe these legal and ethno-racial 
distinctions between the two groups in sixteenth century Lima. In other words, Indians and 
Spaniards were supposed to inhabit separate spaces, which were intended to make visible a 
colonial order based on ethno-racial hierarchies and legal differences.50 In the Spanish 
imagination, cities were reserved for Spaniards, while Indians were to live outside Spanish 
settlements in reducciones where they could be Christianized and their labor could be best 
organized to support the dominant group. The intended spatial arrangement of colonial subjects 
was not simply a metaphor for colonial society, but was also supposed to inculcate Iberian-
Catholic values and social status in city dwellers, thereby orienting their bodies spatially toward 
an ordered, urban world of colonial officials’ own making.51 
                                                          
50 Jovita Baber argues that the term indio was a nación or legal category employed by the crown to identify 
the legal rights, privileges, and status that Indians held in the Spanish empire. See R. Jovita Baber, “Categories, Self-
Representation, and the Construction of Indios,” Journal of Spanish Cultural Studies 10.1 (2009). For how spatial 
relationships between Africans, Spaniards, and castas were central to the maintenance of colonial order and to the 
production of difference and racial hierarchies and, by extension, empire, see García, Beyond the Walled City; and 
Martínez, “Space, Order, and Group Identities in a Spanish Colonial Town.” Magali Carrera also finds a strong 
relationship between urban space and how ethno-racial categories and identity were imagined in New Spain. See 
Carrera, Imagining Identity in New Spain, chapters 3 and 4. 
51 As a space of exclusion and metaphor for colonial society, see Coello de la Rosa, Espacios de exclusion, 
espacios de poder, 74-84. Tom Cummins and Joanne Rappaport have argued that the design of reducciones and 
urban space more generally was a strategy for incorporating native groups into the Spanish hegemonic order. See 
Rappaport and Cummins, Beyond the Lettered City, chapter 6.  
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 Teaching Spanish values and upholding colonial hierarchies were not the only outcomes 
Spanish administrators desired from their urban spatial project, particularly in Lima. Separate 
urban spaces for Indians and Spaniards and, by extension, the maintenance of distance between 
the two groups was a strategy for limiting the impact of the frontier on limeño society. Soon after 
Lima was founded, Church officials established three parishes within its checkerboard streets: 
Cathedral, Santa Ana, and San Sebastián. These three districts were intended to serve Lima’s 
Spanish community, with the exception of indigenous household servants.52 As we saw in the 
previous section, Spaniards’ need for labor to both build and supply the city brought large 
numbers of enslaved Africans and indigenous migrants to the viceregal capital. This, in turn, 
precipitated Spanish authorities’ first attempts to regulate indigenous bodies to prevent 
interethnic mixing and cross-cultural, frontier exchanges within and around Lima’s traza. In 
1539, just four years after the city’s foundation, the cabildo or city council issued instructions to 
designate solares located outside Lima to yanaconas and encomienda Indians who came to labor 
in the city as part of their mita obligations.53  
The 1539 ordinance did little to restrict the mobility and spatial boundaries of native 
migrants, which, in turn, continued to spur discussion among many of the city’s elites regarding 
the proper living arrangements of Lima’s Indians. Taking note of the growing population of 
indigenous migrants in and around Lima in the 1550s, Lima’s city council concluded that a 
settlement of native Andeans inside the city limits would be damaging to the order of the urban 
republic.54 From this point, future plans for a larger Indian settlement to accommodate Lima’s 
                                                          
52 Lima’s city council outlawed Spaniards from allowing Indians to live in their houses or fields with the 
exception of indios de servicio. See Libros de Cabildos de Lima (LCL), book IV, edited by Bertram T. Lee and Juan 
Bromley (Lima: Sanmarti, 1935), 135. 
53 LCL, book I, 284-287. A yanacona was an unfree Andean laborer who worked for a Spanish overlord. 
54 LCL, book IV, 457. 
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increasing native population would only consider sites outside the capital’s traza. No solution 
was put into place in the near future. Thus, rather than marginalizing and containing indigenous 
peoples to a specific spot on the city’s periphery, they continued to reside not only in Lima, but 
also in unregulated, unofficial shantytowns or rancherías surrounding the capital without much 
urban planning or backlash from city and imperial officials.55 These rancherías, having been 
established unlawfully and without much imperial supervision, constituted newly created non-
colonial spaces forged by migratory Indians, thereby eroding Spanish sovereignty and 
intensifying frontier interactions in the Lima valley. In the wake of the indigenous demographic 
collapse in Lima’s hinterland, indigenous mobility helped establish a patchy sovereign landscape 
in the coastal valley that mirrored the rest of the viceroyalty.   
 Under the direction of Governor Licenciado Lope García de Castro, Viceroy Toledo’s 
predecessor, renewed attempts to organize Lima’s native migrants into a distinct space separate 
from Spaniards, Africans, and other groups began to gather steam. On November 11, 1566, 
Castro lamented the living arrangements of the city’s indigenous population, as they lived spread 
out inside and outside the city. To remedy this situation, he called for the Indians to be gathered 
into towns. As a result, he commissioned the corregidores of Lima, Don Alonso Manuel de 
Anaya and Diego de Porres Sangredo, to choose the site for a new Indian parish near the 
capital.56 Having selected the location, Castro ordered that the Indians living both within the city 
limits and in the makeshift towns surrounding the traza be removed and transported to the new 
site.57 To pay for the construction of the barrio, Castro auctioned twenty-two solares in the parish 
                                                          
55 Rancherías were a collection of makeshift houses that composed shantytowns surrounding Lima. Trujillo 
may have also struggled with rancherías/shantytowns and unofficial urban planning. See O’Toole, “Fitting In,” 150. 
56 Alejandro Málaga Medina, “Las reducciones toledanas en el Perú,” in Pueblos de indios: Otro 
urbanismo en la region andina, edited by Arq. Ramón Gutiérrez (Quito, Ecuador: Ediciones Abya-Yala, 1993), 284. 
A corregidor is a governor and judge appointed by the crown.  
57 Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 50. 
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of San Sebastián that had been confiscated from indigenous people. With sufficient funds, 
Governor Castro initiated the construction of an Indian parish in 1568, the district that would 
later be called El Cercado.58 
 Castro was unable to fully realize his project, as King Philip II replaced him with Viceroy 
Francisco de Toledo in 1569. Charged with bringing the Viceroyalty of Peru more firmly under 
the crown’s control, Toledo’s goal was to carry out the General Resettlement and General 
Inspection of Peru’s Indians throughout the viceroyalty. It was here in El Cercado that his large-
scale attempt to resettle native Andeans into reducciones got its start. The viceroy wrote:  
I wanted to apply to [the Indians of Lima] on a small scale the reform that I 
proposed to introduce in the entire viceroyalty; to congregate them in towns so 
that they are more independent, so that they have more comfort, so that they live 
with social decency, and so that [these towns] make it easier for the priest and 
corregidor to educate and protect them. I showed [the Indians] the site near the 
parish of Santa Ana.59   
 
As the first Toledan reducción in Peru, El Cercado served as a testing ground for future Andean 
reducciones.60  
 Upon the reducción’s completion in 1570, Toledo placed the Jesuits in charge of El 
Cercado’s thirty-five blocks. Arranged in a checkerboard pattern, these blocks were divided into 
solares, which, in turn, were initially divided up by encomienda.61 El Cercado was not intended 
as a permanent home for the majority of its population. Rather, it was originally constructed in 
                                                          
58 Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 50-51. For a brief description of 
Castro’s role in the origins of El Cercado, see Cobo, “Fundación de Lima,” 352.  
59 Quoted in Málaga Medina, “Las reducciones toledanas en el Perú,” 284; and Levillier, Don Francisico 
de Toledo, vol. 1, 106. 
60 As a model for reducciones in the Andes, see Málaga Medina, “Las reducciones toledanas en el Perú,” 
287; and Coello de la Rosa, Espacios de exclusion, espacios de poder, chapter 2. 
61 Bromley and Barbagelata, Evolución urbana de la ciudad de Lima, 59; Málaga Medina, “Las 
reducciones toledanas en el Perú,” 285. Interestingly, José de la Puente states that Indians in El Cercado were 
divided up by ethnicity and geography rather than encomienda. He also finds that highland indigenous communities 
often purchased housing in and outside El Cercado that they used when their leaders came to Lima to litigate on 
their community’s behalf. See de la Puente, “That Which Belongs to All,” 49. 
104 
part to ensure that indigenous migrants complied with their tribute and labor obligations. Thus, it 
was primarily supposed to serve as temporary housing for yanaconas and Indians serving their 
mita obligations.62 However, as native migrants continued to flock to Lima, many decided to 
stay permanently or for extended periods.  
In addition to the symmetrical manzanas, representing Spanish order and mastery of 
colonial space, Toledo’s urban reducción had many of the elements so typical of reducciones 
throughout the Andes, including a parish church, a plaza, a hospital, and casas de cabildo.63 
According to Cobo, the church housing five indigenous cofradías or lay brotherhoods was a 
beautiful one: “it is well-constructed and pretty and well-adorned and embellished with rich 
ornaments and served by choice music.”64 In addition to its finely built edifices, chroniclers and 
imperial officials often described the site chosen by Castro and Toledo as a commodious space. 
In his 1598 description of the Indian parish, Viceroy Velasco claimed that there were “houses 
built of adobe for many Indians” and “an abundance of water and plenty of soil and room for 
vegetable gardens, the raising of birds, and other farming.”65 The Jesuits also contributed to the 
building and organization of the barrio through their administration of a jail for practitioners of 
indigenous sorcery and idolatry and a school for the children of caciques.66 Without a doubt, 
colonial and Church officials built El Cercado with the maximum infrastructure to surveil, 
incorporate, Christianize, and, by extension, orient native Andeans.  
Perhaps the most iconic feature of El Cercado was the “high walls” made of mud and 
earth that Viceroy Toledo erected around the reducción, a rare element of Spanish urban 
                                                          
62 Málaga Medina, “Las reducciones toledanas en el Perú,” 285; Garofalo, “The Ethno-Economy of Food, 
Drink, and Stimulants,” 51.  
63 Cobo, “Fundación de Lima,” 352. 
64 Cobo, “Fundación de Lima,” 355. 
65 Levillier, “Carta a su Majestad del Virrey y Audiencia de Lima sobre cuantos negocios se ofrecían 
toeantes al real servicio,” in GP, book XIV, 86.  
66 Cobo, “Fundación de Lima,” 354-355. 
105 
planning in colonial Latin America.67 Though Toledo gave the parish the name Santiago in 
commemoration of its church that was consecrated on July 25, 1571, few residents referred to the 
walled barrio by that name, preferring instead the name El Cercado (The Enclosure/Wall).68 
Cobo explains: “Viceroy [Toledo]…gave it the name Santiago, but because of the wall that it 
has, we more frequently call it El Cercado.”69 Similarly, Pedro de León Portocarrero, also known 
as the Anonymous Portuguese Jew, wrote: “They call it El Cercado because it is completely 
surrounded by a wall made of earth, and they lock the gates at night.”70 The parish’s name, 
Santiago del Cercado or El Cercado, was a testament to the reducción’s defining landmark. Thus, 
El Cercado’s role in the Lima valley was to house, manage, and contain the influx of native 
migrants who forged a frontier milieu as they streamed into the region.71  
“Paredes Altas”: Managing the Frontier and the Promise of Political and Spiritual Stability  
As a defining architectural feature with a critical administrative purpose, the wall 
surrounding El Cercado merits further examination. Not only was the wall described as “high,” 
but the wall’s three gates were locked at night to guarantee the strict separation between Lima’s 
diverse groups and the social status and legal privileges each possessed. The crown and Peru’s 
viceroys attempted to reinforce spatial divisions through law. Writing to King Philip II in 1572 
regarding the subject of government and justice in Peru, Toledo wrote that the encomenderos, 
Spaniards, mestizos, and Africans should not live among Indians.72 Later in 1580 and 1589, King 
Philip II issued two royal cédulas for the Viceroyalty of Peru mandating that Africans and 
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mulatos were prohibited from contact with and living among native Andeans to ensure that “[the 
Indians] live in peace and security.”73 Peru’s viceroys and other colonial administrators often 
claimed that El Cercado’s wall with its locked gates was necessary to safeguard Lima’s 
indigenous community, so that “Africans, mulatos, and mestizos [were] not able to rob them nor 
offend their honor.”74 Under this guise of imperial paternalism and protection, the crown, its 
administrators, and city officials employed the law to secure their jurisdictional sovereignty not 
only over El Cercado as a space, but also over Lima’s native population. The crown and these 
same officials symbolically attempted to reinforce their legal jurisdiction and, by extension, the 
right to regulate the migrational flows and movements of people in their territories through El 
Cercado’s walls. In contrast to what many Spanish officials saw as a disorderly valley rife with 
non-colonial spaces, the walls of El Cercado were there to project an image of a bounded and 
safe viceregal capital where peace and security reigned due to the legal protections that Spanish 
law provided.  
While the necessity to safeguard native people from the evil doings of other groups was 
often used as an excuse to confine Indians to the walled barrio, there were more salient reasons 
for the construction of El Cercado’s walls—in particular as a defense against Indian attacks, both 
physical and spiritual. In Spanish America, defensive walls, as Richard Kagan notes, were not 
common features of colonial towns and cities. Certainly, cities along the coast such as Havana, 
Cartagena, and Panamá had significant fortresses and fortified walls to repel potential attacks 
from pirates and other European powers. However, the vast majority of towns not situated on the 
                                                          
73 “Cédula que manda al Virrey del Peru provea de orden como los negros no vivan entre indios” and “De 
carta que su Magestad escrivio al Virrey del Peru, a diez de Enero de 1589, que manda de orden como los negros y 
mulatos no vivan entre indios,” in Cedulario indiano, edited by Diego de Encinas, vol. 4 (Madrid, Spain: Ediciones 
Cultura Hispanica, 1946), 341-342.  
74 Levillier, “Carta a su Majestad del Virrey y Audiencia de Lima,” in GP, book XIV, 86. For a similar 
reasoning, see Cobo, “Fundación de Lima,” 352. 
107 
sea were largely left without such fortifications. The high financial costs, the amount of labor 
required, and the strain on material resources would have been deterrents to such large-scale 
projects for all colonial towns and cities. Instead, in Spanish political theory, the traza was to 
serve as a type of enclosure to separate the “civilized” town from the “pagan” countryside, and 
urban citizens were supposed to serve as the spiritual walls to fend off indigenous, diabolic 
threats that would attempt to penetrate city limits.75   
Though defensive walls were less common in Spanish colonial cities than they were in 
Europe, we should not conclude that Spaniards did little to repel possible Indian attacks. For 
example, Cortés constructed a fortified arsenal and built casas fuertes in and around Mexico City 
to secure his political position vis-à-vis native communities and Spanish in-fighting.76 While 
many Spanish colonial officials may have preferred the spiritual walls approach, King Philip II 
instructed Viceroy Toledo to construct towns “with some manner of strength...if the Indians want 
to attack them.”77 Clearly, from the crown’s perspective, some measure of defense was needed in 
the frontier region of late sixteenth century Peru.  
    Architecture of “some manner of strength” was, indeed, warranted in late sixteenth 
century Lima. While Indian attacks on their own may not have been enough to expel Spaniards 
from the Lima valley, an indigenous-English/Dutch alliance might. Without city walls of its own, 
except for Callao’s coastal defenses, Lima was particularly vulnerable, and its status as the 
viceregal capital and rich commercial city would have made Lima a valuable prize for invading 
pirates. As the 1626 map made by Cristóbal de Espinoza demonstrates, officials were deeply 
concerned about a possible pirate raid or an attack from other enemies, so much so that they 
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drew up plans to defend the city, a plan which included positioning artillery around the urban 
core (figure 5). Throughout the late sixteenth century, Dutch and English pirates raided the 
coasts of Chile, Peru, and Panama, sparking fears of a possible attack on Lima itself. Local 
officials feared that such an attack would ignite slave and Indian revolts in the capital and its 
hinterland.78  
 
Figure 5. Map of the City of Lima, 1626 (Plano de la ciudad de Lima) 
Source: AGI, MP-Perú y Chile, 7.  
The anxieties expressed by colonial officials and Lima’s Spanish population over the 
possibility of slave and indigenous revolts were not without merit. Rather, they were appropriate 
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given the unstable, fluid nature of the frontier landscape that Lima inhabited. For example, 
runaway slaves aided English pirates crossing the Isthmus of Panama, thereby allowing them to 
raid the pearl fisheries.79 Additionally, according to Thierry Saignes, caciques from Charcas in 
present-day Bolivia corresponded with English pirates in the 1580s, as they desired an alliance 
against their Spanish overlords.80 In Lima, the numerous ordinances passed by the city council 
throughout the sixteenth and seventeenth centuries barring Africans, mulatos, mestizos, Indians, 
and other castas from owning weapons suggests city and imperial officials’ heightened fears of 
revolts.81  Due to the highly contested nature of Spanish sovereignty by European pirates, 
runaway slaves, and native Andeans both in the Lima valley and beyond, El Cercado’s wall was 
intended to provide an extra degree of security and surveillance of subject populations in an 
uncertain frontier world.82   
A possible indigenous or African alliance with invading Europeans was not the only 
concern on the minds of Lima’s colonial officials. Many also fretted over potential alliances 
between enslaved Africans and native Andeans, thereby making El Cercado’s walls a necessary 
barrier between the two groups.83 The Indigenous-African settlement of San Pedro de los 
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Camaroneros—later known as San Lázaro and now as Rimac—perhaps drew the most ire and 
concern from colonial officials of all the shantytown settlements surrounding Lima due to its 
location and the plebeian sociability that existed there. The village was located on a 
“rocky…reed-choked stretch of flood plain” across the Rimac River from the central plaza and 
the San Francisco monastery.84 Not only was it near Lima’s urban core, but it was also 
positioned near the royal road that led to the capital and beyond. San Lázaro’s location facilitated 
indigenous mobility and entanglement between the shantytown, the capital, the highland regions, 
and the rest of the Lima valley. The origins of San Pedro are unclear, but what seems certain is 
that the shantytown came about without the consent of colonial bureaucrats.85 Composed of 
runaway slaves, indigenous fisherman, and market vendors who sold river shrimp and other 
goods, this unofficial village remained relatively unincorporated and free from official 
intervention throughout most of the sixteenth century, despite being near Lima’s city center. 
With virtually no Church presence and a significant population of runaway slaves and Indians 
without attachment to an encomienda or home community, the non-colonial space across the 
river posed a dangerous threat to the colonial order in the Lima valley.86 In other words, since 
colonial officials lacked the appropriate institutions and man-power to adequately police Lima’s 
hinterland and its migrant population, holes in imperial sovereignty further facilitated the 
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frontier’s invading presence. Despite the threat posed by such a settlement, the fact that its 
residents routinely maintained the city’s riverbanks to protect the city against flooding, as well as 
supplied the capital’s markets with food, made the existence of San Pedro more palatable to the 
city council and royal administrators.87 Sixteenth century officials’ inability to control bodies in 
space in the Lima valley in conjunction with the city’s need for the villagers’ labor appear to be 
key points in the ongoing negotiations over the emergence and maintenance of San Pedro as an 
autonomous non-colonial space.    
In the wake of increased anxieties over pirate attacks and indigenous and slave revolts, 
colonial officials, particularly the city council and Peru’s viceroy, began to take seriously the 
dangers that San Pedro posed to Lima’s long-term stability. With its diverse population and 
numerous chicherías in which Africans and Indians congregated, San Pedro with its 
unincorporated groups exposed the fragility of Spanish hegemony in the valley. Pedro de 
Santillán’s 1590 report to Lima’s city council on the benefits that resulted from moving San 
Pedro’s Indians to El Cercado elucidates elite concerns over the existence of the multi-cultural, 
multi-ethnic village, which he called San Lázaro. In his report, Santillán purposefully contrasted 
El Cercado and San Lázaro, describing the walled barrio as a reducción rooted in policía, 
Christianity, and good government. Santillán writes that in El Cercado 
the Jesuits…[teach the Indians] the rest of the things necessary for the good 
government of their souls and bodies on a site and place where the houses have 
been well-built and enclosed in a manner of policía.88   
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City and royal administrators had a vested interest in maintaining a spatial order that segregated 
and marginalized native Andeans in the walled barrio. This spatial order, the purpose of which 
was to decouple the Lima valley from the frontier highlands, was necessary to orient bodies, 
thereby maintaining colonial hierarchies and distinct divisions between ethnicities. These 
divisions and hierarchies rooted in clear-cut distinctions between colonizer and colonized 
legitimated Spanish rule. For many colonial elites, this was buen gobierno or good government.   
In contrast to the orderly living arrangements in El Cercado, Santillán portrayed the 
shantytown of San Lázaro as a lawless, uncivilized non-colonial space rife with illicit sexual 
relationships, theft, and violent African-Indian interactions, as the residents lived “without safe-
keeping and guardianship.”89 According to the report, the village was on a site where there was 
no “scrutiny of [Indians’] lives and if they were married,” and thus, Santillán determines, “they 
cohabited together which is most customary among them.”90 Clearly, city officials were 
concerned about Indigenous-African intimacy and alliances forged through prohibited familial 
and sexual relationships. In addition to illicit sex, the report also concluded that the existence of 
the shantytown (i.e. rancherías) fostered a den of thieves and lawlessness on the capital’s 
doorstep. Delineating “behaviors harmful to the republic,” Santillán writes:    
The wheat and the corn and hens and other food were hidden and concealed in the 
said rancherías because they were close to the road, and for that reason, [the 
Africans’] propensity to steal would not end without cutting the root and 
foundation of it, which were the said rancherías.91  
 
Settlements like San Lázaro/San Pedro, along with persistent native mobility, were the reasons 
why the city council, the viceroy, and other royal officials believed El Cercado’s wall was 
necessary. For the crown, councilmen, the viceroy, and many other colonial bureaucrats, when 
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disparate ethnicities interacted without regulation by the colonial state, disorder and interethnic 
alliances emerged. As a symbol of imperial jurisdiction and control over indigenous bodies, 
however, the wall surrounding El Cercado promised policía, peace, and political stability against 
lawlessness, rebellion, and international threats, all of which had the potential to endanger the 
Spanish presence in the Lima valley. 
 Not only was El Cercado’s wall meant to reinforce imperial jurisdiction over Indians and 
secure the capital against rebellion and interethnic alliances, but it was also intended to serve as a 
spiritual barrier between the municipal core and the native population, thereby repelling and 
exorcising demonic influences fostered by the frontier. Discussing El Cercado’s wall, Alexandre 
Coello de la Rosa notes that, during the medieval period, “thick walls and ramparts were ritually 
devoted to defending towns against demons and witches.”92 As Irene Silverblatt points out, 
official concerns over Indian “sorcery” were particularly acute, as “witches had joined hidden 
Jews as culprits in the subversion of Peru’s moral fabric and political stability.”93 The Peruvian 
version of the 1629 edict of faith provides an apt example of these anxieties, as it, unlike other 
versions issued across the Spanish Empire, zeroed in on the dangers that Indian “magic” posed to 
the body politic.94 According to the edict, “many people, especially women, weak and given to 
superstition…invoke and adore [the devil]” and “drink certain potions of herbs and roots, called 
achuma and chamico and coca with which they entrance and stun the senses.”95 The fact that the 
Peruvian version not only emphasized concerns over sorcery but also mentioned coca—an 
ingredient central to pre-Hispanic rituals—suggests the ongoing struggles religious and imperial 
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officials faced in the frontier capital of Lima, an urban frontier made possible by indigenous 
mobility. 
These anxieties over Indian “sorcery”—religious and ritual practices fostered by the 
Andean frontier—made El Cercado’s wall a necessary form of defense against frontier 
interactions and cultural exchanges. Pedro de Santillán’s report on San Lázaro sheds light on the 
religious sins that occurred when Indians and Africans inhabited an unregulated, non-colonial 
space without jurisdictional walls to manage the flows of peoples and cultures. Discussing the 
dangers posed to the vecinos of Lima, Santillan wrote:  
Common people, heartless and without a conscious, committed offenses against 
God in the rancherías where the Indians lived because they had the opportunity to 
do so… The African workers spent most of their day after they left the field 
drinking and engaging in other behaviors in the said rancherías [of the Indians] 
which were harmful to this republic.96 
 
Though Santillán is unclear with regard to the specific kinds of religious offences that Africans, 
Indians, and other “common people” committed while gathering together in the rancherías of San 
Lázaro, we can infer that, in addition to illicit sexual relationships, he was probably referring to 
the practice of sorcery and idolatry. From the point of view of imperial and Church officials in 
Peru, drunkenness—especially among native Andeans, Africans, and castas—often encouraged 
such sins. For example, a 1619 letter written by Jesuit missionaries working in the Peruvian 
provinces states that “the dances and public inebriation have never ceased. The Indians have 
their parties because those are the ceremonies of their paganism which promote their idolatry.”97 
The connection between drunkenness, plebeian sociability, Indians, and religious and political 
disorder was so strong in the minds of elites that in 1578 Toledo outlawed pulperías from selling 
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wine to Indians, Africans, and castas.98 Offenses such as these occurring across the Rimac River 
had the potential for endangering the spiritual well-being of the entire urban republic by 
engendering similar interactions in Lima’s core, interactions that could infect the city with 
indigenous culture.  
 In contrast to Santillán’s description of San Lázaro, the walled barrio was supposed to 
provide the security and surveillance necessary for containing and exorcising Andean religion. 
As mitayos and other native migrants traveled to the Lima valley from across the sierra and 
coastal regions in the late sixteenth century, bringing with them Andean religious cultures, their 
first stop was supposed to be El Cercado. Thus, the wall surrounding El Cercado was meant to be 
a key barrier against interethnic sociability and cultural exchange between native migrants and 
the other diverse groups that composed the body politic. This wall was intended to project 
security against harmful demonic influences that could penetrate not only the rancherías 
surrounding the city, but also into the heart of Lima’s traza. Through this walled containment, 
however, the Jesuits managing El Cercado hoped to create a defined ritualistic space to turn 
native peoples toward the Church, thereby Christianizing them and, by extension, bringing them 
into the Catholic fold.99  
In this section, I have shown that El Cercado’s “high walls” acted as a method of frontier 
management, as many members of the colonial elite attempted to reinforce Spanish territoriality 
and jurisdiction over indigenous bodies in the uncertain and contingent colonial setting that was 
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the city of Lima and its immediate hinterland. Not only did the wall promise to secure the capital 
against rebellion and interethnic alliances, but it also promised to cement Spanish cultural 
hegemony in a frontier world where the boundaries of Spanish sovereignty were in constant flux 
due to uncontrollable indigenous movements. 
Escaping El Cercado: The Jurisdictional Battle over the Indians of San Lázaro and the 
Language of Space in Late Sixteenth Century Lima 
 
 Though imagined as Spanish jurisdictional authority made manifest, the wall 
encompassing El Cercado proved to be permeable. After the official establishment of El Cercado 
in the early 1570s, fewer than half of its houses were filled with indigenous residents.100 The city 
of Lima continued to grapple with the living arrangements of indigenous peoples, Africans, and 
castas with unsuccessful results. The continued presence of native Andeans living in Lima, as 
well as the settlement of San Lázaro and the growing numbers of Indians and Africans living 
there, were testaments to this fact. To better manage interethnic, frontier sociability and the 
proliferation of non-colonial spaces, the king asked Lima’s city council to explore the idea of 
constructing a reducción for Africans in order to better police their behaviors and interactions 
with other groups. However, the council did not pursue it further. 101 Perhaps the reason why the 
cabildo did not follow through on the king’s request was due to local elites’ demands for easy 
access to and control over African labor. In other words, placing enslaved and freed Africans 
into a nearby reducción would have likely restricted masters’ power over African bodies, while, 
at the same time, bolstering the crown’s. Throughout colonial Spanish America, official plans for 
managing African populations remained more inchoate than those for indigenous peoples.   
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 In the wake of growing fears over pirate attacks and indigenous and African revolts, the 
years of inaction by imperial and city officials ended in 1590 when Viceroy García Hurtado de 
Mendoza ordered the seizure of the Indians of San Lázaro who were forcibly removed to El 
Cercado.102 During the violent raid, many of the 700 indigenous residents were captured while 
others fled, hiding from the viceroy’s men in swamps, hills, huaycos, and other non-colonial 
spaces surrounding Lima.103 The fact that the documents describing the raid often discussed 
these unknown, non-colonial spaces in the capital’s environs further underscores both the patchy, 
frontier landscape in which Lima was embedded, as well as the opportunities available to Indians 
who wished to live without colonial interference in the late sixteenth century Lima valley.  
On the day of the attack on San Lázaro, the Archbishop of Lima, Toribio Alonso de 
Mogrovejo, was away from Lima, conducting a visitation in one of the many provinces that 
composed his archbishopric. Upon returning and learning of the news regarding the ransacking 
of San Lázaro and the removal of the Indians, the archbishop was enraged, as he perceived the 
said Indians and their village to be part of Cathedral parish, thereby placing them under his 
jurisdiction. In other words, the archbishop conceptualized an alternate elite vision of the city 
and its spatial order, one that contrasted with the urbanism articulated by most elite groups, 
including the city council, the viceroy, and the crown, among others. For Mogrovejo, the 
existence of the shantytown of San Lázaro not far from the archbishop’s residence was not 
                                                          
102 Lowry and Garofalo both claim that this raid took place within an environment of fear that gripped the 
city in the late sixteenth century. See Lowery, “Forging an Indian Nation,” 40; Garofalo, “The Ethno-Economy of 
Food, Drink, and Stimulants,” 55.  
103 For examples of descriptions of the raid, see “Toribio Alonso de Mogrovejo, arz., a Felipe II, rey, Lima 
23 de marzo 1591,” in MP, vol. 4, 678-691; “Antonio de Valcazar a Felipe II, rey, Lima 28 de abril 1591,” in MP, 
728-730; Carlos García Irigoyen, Santo Toribio, vol. 2 (Lima, Peru: Imprenta y Libería de San Pedro, 1906), 179-
181. The documents make note of 300 Indians living in San Pedro, but as many scholars have noted, 300 likely 
meant 300 tributaries or indigenous families. For specifics about swamps, hills, and huaycos, see “Antonio de 
Valcazar a Felipe II,” in MP, vol. 4, 729; AGN, PN 53, Gomez de Baeza, f. 1207, cited by Lowery, “Forging an 
Indian Nation,” 47.   
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incongruent with their political and religious incorporation. Compared to the Jesuit-run El 
Cercado, it offered the perfect locale for the Indians to receive the best Christian instruction from 
members of the secular Church. Thus, it was his belief that the realization of his urban vision 
would extend his own power and, by extension, that of the secular Church and the Catholic faith 
in Lima. 
This 1590 raid initiated a protracted jurisdictional dispute that included the viceroy, the 
Jesuits, the crown, the archbishop, Lima’s city council, and the Indians of San Lázaro, revealing 
the competing visions of urban spatial order made possible through the entanglement of 
landscapes and the trajectories of diverse peoples. In the early modern Hispanic world, 
contentious jurisdictional disputes were commonplace. As many scholars have shown, the 
Spanish empire under the Habsburgs lacked a clear chain of command, as the imperial system 
was composed of multiple, competing, overlapping, and intersecting jurisdictions. Thus, it was 
often unclear which group could claim rights or jurisdiction over other groups and territories.104 
This was exactly the case in late sixteenth century Lima. Since San Lázaro remained 
unincorporated without clear oversight from an encomendero, cacique, city official, or priest, the 
control over these Indians was up for grabs. No doubt, the Jesuits desired to pull all of Lima’s 
Indians inside El Cercado’s walls, thereby giving them a monopoly over the urban indigenous 
population and, by extension, enhancing their power, wealth, and prestige. Likewise, Mogrovejo 
                                                          
104 Alexandre Coello de la Rosa’s account of this jurisdictional conflict demonstrates the troubles over the 
jurisdiction of people and spaces that the early colonial state faced in Lima, Peru. See Coello de la Rosa, Espacios 
de exclusión, espacios de poder. For more on competing jurisdictions and jurisdictional disputes in the Lima valley, 
see Karen Graubart, “Competing Spanish and Indigenous Jurisdictions in Early Colonial Lima,” in Oxford Research 
Encyclopedia in Latin American and Caribbean History, edited by Kenneth Mills (Oxford, UK and New York, NY: 
Oxford University Press, 2016). For early modern Spain, see MacKay, The Limits of Royal Authority. For Spanish 
America, see Gauderman, Women’s Lives in Colonial Quito; John Lynch, “The Institutional Framework of Colonial 
Spanish America,” Journal of Latin American Studies 24 (1992), 69-81; John Leddy Phelan, “Control of 
Bureaucracy: Authority and Flexibility in the Spanish Imperial Bureaucracy,” in Bureaucracy in Historical 
Perspective, edited by Michael T. Dalby and Michael Werthman (Glenview: IL: Scott, Foresman, 1971), 178-201; 
Bennett, Africans in Colonial Mexico, chapter 5. 
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saw the removal of San Lázaro’s Indians to El Cercado as a direct attack on his ability as 
archbishop to extend the authority of the secular church and, at the same time, rein in the 
religious orders. To settle this conflict in a manner favorable to their own interests, a myriad of 
groups engaged in “strategic interaction” with the crown in which each group employed the 
language of space in their legal arguments.105 In the Spanish empire, where space and colonial 
governmentality were inseparable, the language of space was an essential way to strategically 
communicate in the political and legal arena.  
 In a letter dated December 27, 1590, Viceroy Hurtado de Mendoza wrote to Philip II 
explaining his actions toward the Indians of San Lázaro. Relating similar reasons as Santillán’s 
report, the viceroy claimed that “in this city, there is a large number of Indians…that have come 
to live there from their repartimientos from almost all across the Kingdom [of Peru]…and all are 
without either Catholic teaching or policía.” In other words, the viceroy admitted that many of 
Lima’s Indians lived without attachment to an official “civilized” community rooted in law and 
Christianity and, therefore, were unpoliced by colonial authorities.106 To emphasize the tenuous, 
frontier situation on the ground, Hurtado de Mendoza described the illicit cohabitations, 
drunkenness, African-indigenous interactions, violence, theft, and other vices fostered by this 
environment. Much like Santillán’s earlier report, the viceroy’s letter suggests that the answer to 
these security threats was El Cercado’s wall with its “doors that are locked each night.”107 The 
                                                          
105 Here I am influenced by Erving Goffman. According to Goffman, “An interaction becomes strategic 
when two or more parties…find themselves in a well-structured situation …where each party must make a move and 
where every possible move carries fateful outcomes for all of the parties…Courses of action or moves will then be 
made in the light of one’s thoughts about the other’s thoughts about oneself.” See Erving Goffman, Strategic 
Interaction (Philadelphia: University of Pennsylvania Press, 1969), 100-101. Paul McLean has employed Goffman’s 
ideas with success in his examination of Renaissance Florence. See Paul D. McLean, The Art of the Network: 
Strategic Interaction and Patronage in Renaissance Florence (Durham, NC: Duke University Press, 2007). 
106 “García Hurtado de Mendoza, virrey, a Felipe II, Rey, Lima 27 de diciembre 1590,” in MP, vol. 4, 644. 
Reparimientos were communities of Indians run by a cacique and overseen by an encomendero. 
107 “García Hurtado de Mendoza, virrey, a Felipe II, rey, Lima 27 de diciembre 1590,” in MP, vol. 4, 645-
648. 
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emphasis many elites placed on violence and theft, rather than convivencia among Indians, 
Africans, and castas, made Indians into victims in need of protection, thereby masking officials’ 
anxieties over interethnic alliances. Inside the walled barrio, according to the viceroy, such vices 
and, by extension, security threats would no longer be an issue, thereby making the viceroy’s 
ideas on urban design and spatial ordering ideal for good government. The Indians would be 
transformed, since the Jesuits would teach them the Catholic faith.  
In the same year as Hurtado de Mendoza’s letter, Lima’s city council decided to side with 
the viceroy’s decision to remove San Lázaro’s Indians. Though the council understood that the 
Indians were useful to the city because they maintained the riverbanks, the cabildo, persuaded by 
Santillán’s reasoning, felt that Lima would be more secure if the Indians resided within El 
Cercado.108 This response from the city council should not be surprising, as the cabildo had long 
struggled to manage the spatial relationships between Indians, Africans, and castas throughout 
the sixteenth century. By the late sixteenth century, the viceroy, the city council, and the Jesuits 
who ran El Cercado shared similar ideas about what constituted proper urban design. These elite 
groups living in the viceregal capital believed that buen gobierno meant ethnic separation and the 
confinement of Lima’s Indians to El Cercado. As these letters and reports make clear, the 
viceroy and city officials justified the necessity for the destruction of San Lázaro and the 
removal of its Indians by strategically casting the shantytown as a foil to El Cercado. Unlike the 
walled barrio, they labeled the non-colonial space of San Lázaro as a vice-ridden place that 
lacked policía, law, and Christianity, a community unfit to properly orient native Andeans in a 
Spanish colonial world.  
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  Endeavoring to not only secure the freedom of San Lázaro’s Indians but also to wrestle 
control of the Indians away from the Jesuits, Mogrovejo and his allies in the secular branch of 
the Catholic Church began petitioning the Spanish king, promoting their alternate vision of 
Spanish urbanism. In letters to Philip II dated March 23 and April 28, 1591, the archbishop and 
his agents strategically crafted their own counter-narrative, emphasizing the Indians’ violent and 
harmful experience of the raid, their crucial role in the capital’s urban economy, and their close 
religious and spatial ties to the archbishop. Specifically, in the March 23 letter, the archbishop 
wrote that the gathering of San Lázaro’s Indians into El Cercado caused “much emotion and 
sorrow and tears and loss of the Indian’s property and damage and detriment to the supply of the 
city.”109 In an April 28 letter, Antonio de Valcázar, a clergyman and ally of Mogrovejo, 
expanded on this. As Valcázar’s words that opened this chapter confirm, the Indians lived and 
worked in close proximity to the central plaza and, by extension, the archbishop. From 
Valcázar’s perspective, this placed San Lázaro’s Indians under the direct care of Mogrovejo. 
According to the clergyman, their proximity and quotidian interethnic interactions in Lima’s 
main plaza did not result in behaviors that were at odds with the goals of the colonial state. The 
letter suggests that the Indians of San Lázaro were hard-working ancillary members of the 
colonial order because of the valuable commercial services they provided the capital.110 Because 
of both their spatial proximity to the archbishop and their work as auxiliary members of the state, 
Valcázar, like Mogrovejo, asserted that the Indians’ removal and confinement by the viceroy, the 
city council, and the Jesuits were unlawful, causing much hardship, harm, and sorrow to San 
Lázaro’s Indians. He wrote:    
At the request of the Jesuits, [Viceroy Cañete] ordered that [the Indians] be 
gathered into El Cercado, with great harm to the said Indians and their property 
                                                          
109 “Toribio Alonso de Mogrovejo, arz., a Felipe II, rey, Lima 23 de Marzo 1591,” in MP, vol. 4, 679.  
110 “Antonio de Valcázar a Felipe II, rey, Lima 28 de abril 1591,” in MP, vol. 4, 729.  
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[hazienda] of which they robbed a great amount from [the Indians], and by force 
and against their will, [the Indians] left what they had.111  
 
Though aided by the archbishop and his allies, the Indians of San Lázaro also had their say.  
Unwilling to have their fate decided by colonial officials, the Indians of San Lázaro 
formed a tenuous alliance with the archbishop and employed the language of space as they 
struggled to achieve their own ends. Realizing that El Cercado with its “high walls” and locked 
doors was an urban space of marginalization and oppression, the Indians petitioned the king with 
the help of Mogrovejo as early as 1590. Viceroy Hurtado de Mendoza’s 1590 letter to the king 
testifies to the existence of such a document, stating that the Indians “informed your majesty that 
they were very oppressed and mistreated by the Jesuits.”112 Under imperial law, the Indians of 
San Lázaro—now living in El Cercado—should not have been able to petition the crown as a 
group, as their rancherías did not constitute a lawfully founded community with its own cabildo 
de indios. However, realizing the necessity to approach the crown as a corporate group, they 
forged a corporate identity unique to the Lima valley’s frontier milieu. By calling themselves the 
Indians of San Lázaro in their petitions, their strategic corporate identity was shaped by both the 
Spanish legal and political system and the non-colonial space in which they used to live. 
Interestingly, I have not encountered a document in which colonial officials contested the legal 
right of the Indians of San Lázaro to petition the crown, suggesting that the law was not simply 
imposed from above; instead, it was also shaped locally as the colonial legal system adapted to 
tenuous colonial realities and local custom fostered by the Andean frontier.113        
                                                          
111 “Antonio de Valcázar a Felipe II, rey, Lima 28 de abril 1591,” in MP, vol. 4, 729. Hazienda referred to a 
wide spectrum of property, which could include land, houses, livestock, and other material possessions. It should 
also be noted that Mogrovejo points out that one of the viceroy’s brothers was a Jesuit working in El Cercado. The 
Jesuit in question perhaps urged his brother on behalf of his order to remove the Indians from San Lázaro to the 
reducción. See MP, vol. 4, 681; Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 52-53.   
112 “García Hurtado de Mendoza, virrey, a Felipe II, rey,” in MP, vol. 4, 646. 
113 AGI, Patronato 248, ramo 37, unnumbered folios; “Los indios de San Lázaro de Lima a Felipe III, rey, 
Lima 26 de abril 1599,” in MP, vol. 6, 657-660. Lauren Benton has found that law in European empires did not 
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An undated petition from the Indians of San Lázaro gives us insights into the spatial 
rhetoric employed in their strategic interactions as they contested the boundaries to which they 
were confined. According to the indigenous fisherman, they claimed that they were Hispanized, 
loyal Catholics who “lived with good examples among Spaniards” before their removal. 
Additionally, they wrote that El Cercado was the antithesis of policía, thereby causing much 
“grievance and harm.”114 The petition delineated that, before their confinement, they “never 
missed hearing a mass” in the cathedral and that they also attended mass and heard sermons as 
cofradía members.115 However, the Indians asserted that their violent removal to El Cercado 
made it difficult for them to perform their cofradía duties in Lima’s monasteries and churches 
due to the distance between the walled barrio and the city’s core. The implication here was that 
El Cercado’s location prevented the Indians from being the good Christians that they used to be 
when they resided in San Lázaro. The Indians also declared that in El Cercado they suffered 
numerous abuses at the hands of the Jesuits, including excessive punishment, poverty, and 
onerous church services that lasted until late on Sunday afternoons. In the words of San Lázaro’s 
Indians, the services were so burdensome that “the Spaniards do not attend so many 
obligations.”116 As their language makes clear, the Indians of San Lázaro strategically flipped the 
spatial script propagated by the viceroy, the Jesuits, and the city council. Far from being 
                                                          
simply radiate from European metropolises only to be imposed on conquered groups. Rather, early modern imperial 
legal systems were more pluralistic, recognizing local custom as a valid legal authority. See Lauren Benton, Law 
and Colonial Cultures: Legal Regimes in World History, 1400-1900 (Cambridge, UK: Cambridge University Press, 
2002). In the case of the Lima valley, the crown respected local custom and desired the foundation of cabildos de 
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Indigenous Jurisdictions in Early Colonial Lima.”   
114 AGI, Patronato 248, ramo 37, unnumbered folios. 
115 AGI, Patronato 248, ramo 37, unnumbered folios. 
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disorderly or unincorporated, the Indians asserted that San Lázaros’s intimate proximity and ties 
to Lima’s central plaza had properly oriented them toward an urban, Christian life, thereby 
fostering their loyalty to the Church and crown, and, by extension, the colonial state. 
 While historian Paul Charney understands this petition and the words of San Lázaro’s 
Indians as a testament to indigenous Christian religiosity and their integration into the Catholic 
fold, I view the Indians’ language as a legal and rhetorical strategy for constructing arguments 
and a corporate identity that were pleasing to the crown.117 In fact, recent studies on native 
peoples and law in colonial Mexico have found that indigenous legal arguments were less a 
reflection of their historical reality and more a product of their creativity and ingenuity.118 The 
Indians of San Lázaro quickly mastered the language of fealty used in the Castilian court, as well 
as the spatial vernacular necessary to communicate effectively with the crown and imperial 
officials.119 Though the Indians of San Lázaro articulated an urban vision that they thought 
would align with that of the crown, their goal was not to help the crown and Mogrovejo realize 
native incorporation into an ordered urban republic. Rather, the native peoples of San Lázaro 
attempted to realize their own urban vision, which did not coincide with their confinement in El 
Cercado.     
   After much legal wrangling in the early years of the dispute, Philip II upheld the 
viceroy’s decision and reaffirmed the Jesuits’ right to control El Cercado’s Indians. Like the 
                                                          
117 For Paul Charney’s analysis of this document, see Charney, “A Sense of Belonging,” 395-396. 
118 R. Jovita Baber, “Law, Land, and Legal Rhetoric in Colonial New Spain: A Look at the Changing Legal 
Rhetoric of Indigenous Americans in the Sixteenth Century,” in Native Claims: Indigenous Law against Empire, 
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response from the city council, this royal decision should not be surprising. Philip II had 
previously sent royal decrees to Peru mandating ethnic separation, and it was he who sent 
Viceroy Toledo to Peru to shore up royal authority and to gather native Andeans into 
reducciones. This is to say that an ordered “empire of towns” was in the crown’s interest, 
allowing it more bureaucratic control. In the November 1591 letter Philip II sent to Viceroy 
Hurtado de Mendoza, the king agreed with the viceroy’s reasoning for the removal and 
reprimanded Mogrovejo for the troubles he had caused.120 However, the archbishop and the 
Indians of San Lázaro were persistent. In an attempt to invade the Jesuit’s geographical 
jurisdiction, Mogrovejo established a makeshift church built of reeds and run by a priest of his 
choosing to house the image of the Virgin of Copacabana in El Cercado.121 To counter any 
incursions from the Society of Jesus, the archbishop also banned the Jesuits from preaching in 
Lima’s churches, thereby limiting their access to the religious sites under his control.122 
Unwilling to wait for a conclusion to the conflict, the Indians took matters into their own hands. 
El Cercado’s wall, the visible symbol of peace and security in the viceregal capital, could not 
contain San Lázaro’s Indians. In a 1592 letter to Philip II, the archbishop wrote: “[The Indians] 
have left and fled so that no more than five or six Indians have remained.”123 Mogrovejo may 
have exaggerated, but it is clear that the majority of San Lázaro’s native population that had been 
placed in El Cercado had left the walled barrio in only two years after the 1590 raid. This extra-
legal mobility employed by San Lázaro’s Indians helped make Lima and its valley a frontier 
meeting place where disparate ethnicities and cultures interacted on a daily basis. 
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In 1598, the tide turned in favor of Mogrovejo and the Indians of San Lázaro. The 
continued pressure placed on the crown from the numerous petitions and indigenous flight 
resulted in Philip II liberating them without mandating specific restrictions on their spatial 
mobility.124 As Paul Charney has shown, by 1614 Lima’s indigenous population inhabited every 
parish of the city, creating diverse neighborhoods even within the urban core of Cathedral 
parish.125 The actions of the Indians of San Lázaro shaped legal outcomes that had profound 
consequences for their mobility and, by extension, for the urban spatial project that was crucial 
to the crown’s state-building efforts. The crown was certainly a power broker in the late 
sixteenth century Lima valley as evidenced by the petitions sent by the Indians of San Lázaro. 
Yet, its role did not always lead to the strengthening of its already tenuous position in the region. 
The crown hoped to deepen its connections with its subjects through alliance building and 
negotiation. But, by maintaining a frontier milieu, the Indians of San Lázaro employed their 
petitions successfully to undermine the urban spatial project supported by the crown, the viceroy, 
the cabildo, and the Jesuits, a spatial ordering that was intended to underpin and nurture state-
formation processes necessary to adequately incorporate urban native Andeans.126 These legal 
interactions among multiple parties with competing urban visions—of which the Indians of San 
Lázaro were a part—helped make possible a frontier, urban landscape in the viceregal capital of 
Lima and its valley.   
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The jurisdictional dispute continued after 1598, resulting in more petitions from native 
people. This case study shows that the “high walls,” being inefficient tools for the regulation and 
containment of native peoples, became the visible symbols of the colonial state’s inefficacy to 
secure the capital and its hinterland from ungovernable native mobility, interethnic sociability, 
cultural mixing, and, by extension, the frontier. Since El Cercado became the common name for 
the district, one did not have to see the wall to be reminded of the insecurity the wall was 
supposed to protect against. The unmanageable flows of indigenous migrants into and out of the 
city served as daily reminders that the frontier and the culture it engendered—despite attempts to 
repel and control it—would continue to affect Lima and its population after all. The formation of 
unique religious practices that officials deemed “sorcery,” as well as the persistence pre-Hispanic 
religious culture, were key aspects of Lima’s colonial history. In fact, as Alexandre Coello de la 
Rosa posits, the Indians of San Lázaro likely wanted to return to their home in San Lázaro to live 
closer to their huacas, suggesting the tenacity of Andean culture made possible by the 
perseverance of the frontier in the Lima valley.127 
Conclusion 
 In this chapter, I have examined the viceregal capital’s entanglement with its surrounding 
frontier region with a particular focus on its effects on state-formation in the sixteenth century 
Lima valley. Mobile native migrants brought disparate landscapes, peoples, and objects into 
articulation, thereby intricately intertwining the highlands, the coast, and Lima through human 
movement. This entanglement and the interethnic convergence it produced engendered the urban 
frontier in Lima and its valley. Additionally, as a result of uncontrollable native migration and 
mobility, non-colonial spaces composed of indigenous shantytowns sprung up on the outskirts of 
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the city, which, in turn, disrupted Spanish spatial domination of the Lima valley. Native mobility 
eroded Spanish sovereignty in the region, creating a landscape of disaggregated sovereignty that 
mirrored the rest of the viceroyalty. As I have shown, indigenous actors produced frontier place 
in Lima and its hinterland through their spontaneous movements. The existence of non-colonial 
spaces in the Lima valley only intensified frontier interactions and deepened the valley’s 
integration into the frontier world of the viceroyalty. El Cercado’s wall promised a bounded 
imperial landscape secured against ungovernable native mobility, interethnic interactions, and 
cultural exchanges, but the peace and security symbolized by El Cercado’s wall were colonial 
fantasies, as the wall was insufficient to contain and regulate the globalizing, migrant forces 
unleashed by the Spanish invasion of Peru. Lima would continue to inhabit an unstable and fluid 
colonial setting, a frontier place in a state of becoming. 
Indians, like those from San Lázaro, proved the wall—the symbol of imperial jurisdiction 
and territoriality—to be highly permeable, thereby maintaining opportunities for interethnic 
sociability and, as a consequence, the frontier. San Lázaro’s Indians both used the law 
strategically or simply fled to escape the confines of El Cercado’s walls. Their legal interactions 
with multiple competing parties in Lima undermined the crown’s goal of achieving an empire of 
orderly cities and towns, an urban spatial project integral to successful state-building processes. 
Interestingly, the crown, the archbishop, as well as other imperial and Church officials, became 
complicit in the making of Lima as a frontier city. This is to say that, by helping San Lázaro’s 
Indians liberate themselves from El Cercado and by not mandating further spatial restrictions on 
their mobility, the archbishop and Philip II contributed to the construction of a frontier world in 
the Lima valley, a place where cultural, ethnic, and geographic borders were never clearly 
defined. Because the regulation and orientation of colonial bodies in specific urban spaces was a 
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critical component to the imperial project and, by extension, state formation processes, I have 
shown that this jurisdictional dispute and the actions of the Indians of San Lázaro elucidate the 
fragile, inchoate nature of Spanish rule in the late sixteenth century viceregal capital. If 
“disciplinary power proceeds primarily through the organization, enclosure, and control of 
individuals in space,” then the crown and imperial officials fell far short of realizing disciplinary 
power in early colonial Lima.128 Thus, ungovernable indigenous movements and interethnic 
sociability were, in fact, central to the shaping of colonial governance and, by extension, the way 
empire was experienced locally. Indigenous agency was not only deconstructive, but it was also 
formative. Native Andeans helped give birth to a frontier city in the sixteenth century, thus 
demonstrating that the Spanish conquest of urban Peru rested on tenuous foundations. 
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BUILDING URBS, SHAPING CIVITAS: THE VIRGIN OF COPACABANA COFRADÍA 
AND THE CONSTRUCTION OF LIMA’S BUILT AND LIVED ENVIRONMENTS 
 
The miraculous image of Our Lady of Copacabana was placed in the new church 
in the parish of San Lázaro; the archbishop attended in the morning, and the 
procession of the viceroy attended in the afternoon.  
 —Juan Antonio Suardo, 16331  
 
 On December 28, 1633, Juan Antonio Suardo—a chronicler of daily events and 
happenings in seventeenth century Lima—recorded that the image of Copacabana was moved to 
its new home in the recently built Copacabana church in the parish of San Lázaro, a former non-
colonial space located on the opposite side of the Rimac River from the Plaza Mayor. Written in 
the passive voice, Suardo’s words belie who or which group was responsible for both the 
construction of the new church and placement of the religious image. Instead, he chose to 
highlight the attendance of the viceroy, the archbishop, and the baroque processions that 
followed them, thereby giving the impression that Lima’s built environment was primarily 
shaped and legitimized by elite actors. Suardo fails to mention the crucial role played by the 
indigenous cofradía of Copacabana in the building of their church and the movement of their 
holy statue to San Lázaro, actions that were pivotal in the making of Lima’s frontier human 
community or civitas. With this in mind, this chapter examines native Andeans’ participation in 
the construction of Lima’s built environment, as well as the effects that this environment had on 
the production of place in San Lázaro, a barrio where indigenous peoples were never intended to 
be.2    
                                                          
1 Juan Antonio Suardo, Diario de Lima de Juan Antonio Suardo, 1629-1639, vol. 1 (Lima, Peru: PUCP, 
1936), 302.  
2 Human geographers have long understood that spatiality is “simultaneously a social product (outcome) 
and a shaping force (or medium) in social life.” See Soja, Postmodern Geographies, 7.  
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 Until recently, scholars of colonial Latin America have paid little attention to the roles 
played by native peoples in shaping the built and lived environments of colonial cities. Where 
they have, historians have largely focused on the former Aztec and Inca capitals of Mexico City 
(Tenochtitlan) and Cusco, both of which had extensive pre-Hispanic infrastructure. Barbara 
Mundy’s 2015 monograph on Mexico City argues that the native ruling elite were central in 
maintaining Aztec notions of urban space, including the city’s sacred spaces, its traditional axes, 
and pre-Hispanic waterworks.3 Likewise, Gabriela Ramos’ 2015 article contends that the 
descendants of Inca elites were important in the negotiations concerning the transformations of 
Cusco’s sacred spaces.4 In contrast to previous work, I examine the viceregal capital of Lima, a 
city in which the pre-Hispanic infrastructure of Mexico City and Cusco, as well as an entrenched 
Aztec or Inca ruling elite were largely absent. I ask how native Andeans shaped Lima’s urban 
design when the city lacked the built-in advantages of pre-Hispanic, indigenous capitals.      
  This chapter moves from the walled barrio of El Cercado, focusing on the newly created 
parish of San Lázaro as a site of contested urban space. After the violent raid on the shantytown 
of San Lázaro and the removal of its Indians to El Cercado in 1590, the viceroy, the city council, 
and the Church ordered the building of grid streets and a parish church in its place, symbolizing 
San Lázaro’s political, religious, and cultural integration into the city and, by extension, the 
Spanish empire. In this way, colonial officials hoped to mitigate the impact of the frontier in the 
viceregal capital and its hinterland by reclaiming territory and by regulating indigenous mobility 
and interethnic interactions. However, I show that San Lázaro’s newly constructed built 
                                                          
3 Barbara Mundy, The Death of Aztec Tenochtitlan, the Life of Mexico City (Austin: University of Texas 
Press, 2015). 
4 Gabriela Ramos, “The Incas of Cuzco and the Transformations of Sacred Space under Spanish Colonial 
Rule,” in Space and Conversion in Global Perspective, edited by Giuseppe Marcocci et al. (Leiden, the Netherlands, 
and Boston, MA: Brill, 2015), 61-80. 
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environment was not solely constructed based on elite designs. I argue that the indigenous 
brotherhood of the Virgin of Copacabana, along with mobile native actors, played central roles in 
place-making, thereby making the lived environment of San Lázaro—like the rest of Lima—
frontier urban place. In other words, the built environment made possible by the cofradía and 
ungovernable native mobility mutually reinforced and reproduced interethnic, frontier 
interactions in the barrio, thus hindering official efforts to close the urban frontier. The legal 
interactions between the Church, the king, the viceroy, the Real Audiencia, and the Copacabana 
cofradía—a confraternity dedicated to a specific saint—led to the building of a native-dominated 
church in San Lázaro to house their indigenous-baroque image. Just as the construction of this 
church was a social product engendered in the legal arena, so, too, was it a shaping force in 
everyday life, one that oriented urban bodies in unexpected ways. The church attracted Indians 
from across the city and even afar, allowing native peoples to reintegrate into San Lázaro and, 
thus, permitting disparate groups of Indians, Africans, castas, and Spaniards to meet on the urban 
frontier. If the urbs or the built environment were supposed to shape and reflect the community’s 
civitas, then the enduring material presence of the Church of the Virgin of Copacabana in San 
Lázaro both shaped and represented a community of cultural and ethnic composites or Lima’s 
frontier civitas.    
  The argument of this chapter is laid out in three sections. The first examines the writings 
of Lima’s baroque chroniclers, focusing on their descriptions of the city’s community and its 
built environment. These works paint a picture of a grand capital with a baroque civitas. Though 
these texts should not be confused with historical reality, many were influential in propagating 
discourses that helped Lima gain political prestige and wealth vis-à-vis other cities in the Spanish 
empire. The next two sections explain how the indigenous cofradía of the Virgin of Copacabana 
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helped shape a frontier civitas through its work in the construction of Lima’s built and lived 
environments. In order to understand how the native cofradía gained power and amassed wealth 
and influence in Lima, we must first understand the origins of the cult of Copacabana and its 
spread to the viceregal capital. In order to do so, section two pays special attention to the cult’s 
frontier beginnings and a 1591 miracle that became associated with the confraternity's religious 
image. As I show, this miracle was invaluable to the cofradía's future successes in seventeenth 
century Lima. The final section will analyze the strategic legal rhetoric employed by the 
native cofradía of Copacabana as they navigated multiple jurisdictions, pursuing the construction 
of their own church in the parish of San Lázaro in the early seventeenth century. This church and 
its religious image attracted not only Indians, but also Spaniards and Africans, thus making the 
cofradía and its holy edifice powerful shaping forces in the making of the multiethnic barrio of 
San Lázaro. In short, this chapter argues that the Copacabana church reflected and helped shape 
Lima’s frontier community (civitas), demonstrating the ongoing, shaky nature of Spain’s spatial, 
political, and cultural conquest of urban Peru.         
Buildings and Community through the Eyes of Lima’s Baroque Chroniclers, c. 1580-1700 
 
Nearing the end of the sixteenth century (c. 1580), an urban cultural, political, and 
religious movement known as the Hispanic baroque began to sweep through the Iberian 
Peninsula. Previously, Spain had been dominated by Renaissance trends; the Renaissance was an 
“intellectual, political, and cultural movement focused on the revival of Roman and Greek 
civilization.”5 Renaissance intellectuals and rulers sought to imitate Roman models that, for 
them, emphasized the coherent order, symmetry, and authority of the Roman world. As we have 
seen in the first two chapters, sixteenth century urban design and civic and religious buildings 
                                                          
5 Dandelet, The Renaissance of Empire in Early Modern Europe, 4. 
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were modeled after Ancient architectural precedents. For example, Renaissance ideas influenced 
Phillip II’s Ordenanzas and Matienzo’s designs. Additionally, Renaissance kings, such as 
Charles V and Philip II, associated themselves with Roman emperors and sought to mimic 
Roman forms of governance, namely that of a large territorial empire.6 In other words, the 
Renaissance was a time of imperial revival that “provided the broad foundations for the first 
global empires of Spain, Portugal, France, and Britain.7      
In Europe, the Renaissance cast a long shadow, one that extended well past the sixteenth 
century. As Thomas James Dandelet claims, the drive for imperial expansion modeled after the 
Roman world lasted for most of the early modern period.8 While the urban baroque built upon 
Renaissance foundations, it certainly had distinguishing features. As a cultural movement 
oriented around fiesta, celebration, and ostentation, the baroque emphasized “magnificence, 
theatricality, energy, and direct emotional appeal.”9 In this new era, a theater-state emerged in 
the cities of Spain and its empire, one that utilized grandiose and expensive public rituals and 
architecture to demonstrate power and to deepen the emotional connections and bonds of loyalty 
between ruler and ruled.10 In other words, the ruling and religious elites, along with other 
influential townspeople, attempted to organize cities into theaters for the performance of their 
                                                          
6 Dandelet, The Renaissance of Empire in Early Modern Europe, chapters 2 and 3. 
7 Dandelet, The Renaissance of Empire in Early Modern Europe, 3. 
8 Dandelet, The Renaissance of Empire in Early Modern Europe. 
9 Richard S. Dunn, The Age of Religious Wars, 1559-1715, 2nd ed. (New York, NY: W.W. Norton, 1979), 
223; Gary B. Cohen and Franz A.J. Szabo, “Embodiments of Power: Building Baroque Cities in Austria and 
Europe,” in Embodiments of Power: Building Baroque Cities in Europe, edited by Gary B. Cohen and Franz A.J. 
Szabo (New York, NY: Berghahn Books, 2008), 2; José Antonio Maravall, Culture of the Baroque: Analysis of a 
Historical Structure, translated by Terry Cochran (Minneapolis: University of Minnesota Press, 1986), 241; Osorio, 
Inventing Lima; Osorio, “The King in Lima,” 452. 
10 Fernando Checa Cremades and Laura Fernández-González, eds., Festival Culture in the World of the 
Spanish Habsburgs (Farnham, UK and Burlington, VT: Ashgate, 2015); Osorio, “The King in Lima”; Osorio, 
Inventing Lima; Antonio Bonet Correra, “La fiesta barroca como práctica del poder," in El arte efímero en el mundo 
hispánico (Mexico City: UNAM, 1983).   
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own wealth and political power, thereby making the material presence of urban centers the 
“embodiments of power.”11    
Beginning in the late sixteenth century, Lima’s political and religious elite strategically 
attempted to fashion a baroque urban identity for the city, describing the city as the crown jewel 
of Spain’s “empire of towns.” To promote Lima’s magnificence, Spanish writers consistently 
compared the viceregal capital to other cities long considered great by sixteenth and seventeenth 
century Europeans, including Lisbon, Venice, Calicut, and Seville.12 Though Lima had been the 
seat of the viceroy and the Real Audiencia since the mid-sixteenth century, its permanent role as 
the cabeza or capital of the Viceroyalty of Peru had not yet been determined, as Cusco, the 
former Incan capital, continued to wage a vigorous campaign for the position.13 Within the 
Spanish empire, cities held special privileges vis-à-vis the crown and other towns. The status of 
“city” gave the city in question the legal right to govern its everyday affairs largely free from 
monarchical oversight.14 Not all cities were equal, however. With the title of cabeza, a city 
would gain the right to exercise first vote in the viceroyalty’s cortes, and give the city in question 
better access to royal patronage and more political power to negotiate with the crown.15 Thus, in 
an age that saw the rise of capital cities and permanent courts throughout Europe—including the 
capital of the Spanish empire, Madrid—being the cabeza of a viceroyalty was a coveted position, 
                                                          
11 Cohen and Szabo, “Embodiments of Power,” 2-3. 
12 Giovanni Anello Oliva, Historia del reino y provincias del Perü, edited by Carlos M. Gálvez Peña 
(Lima, Peru: PUCP, 1998), p. 212-213, f.179r-180r; Diego de Córdova y Salinas, Crónica Franciscana de las 
provincias del Perú, edited by Lino G. Canedo (Washington, D.C.: American Academy of Franciscan History, 
1957), 476; Fray Antonio de la Calancha, Crónica moralizada de Antonio de la Calancha, edited by Ignacio Prado 
Pastor, vol. 2 (Lima, Peru: Universidad Nacional Mayor de San Marcos, 1976), 554; Martín de Murúa, Historia 
general del Perú, edited by Manuel Ballesteros (Madrid, Spain: Historia 16, 1987), 507; Salinas y Córdova, 
Memorial de las historias del nuevo mundo, 108.  
13 For specifics on the conflict between Lima and Cusco, see Osorio, Inventing Lima, chapter 1. 
14 Nader, Liberty in Absolutist Spain, xv.  
15 Osorio, Inventing Lima, chapter 1; Osorio, “The King in Lima, 452-458.” 
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one for which Lima and Cusco competed for access to wealth, royal patronage, and political 
power.16      
Due to constant unrest in the Andean highlands, coastal Lima, rather than the highland 
city of Cusco, became the viceregal seat in the mid-sixteenth century. This was a financial and 
political boon for a city that lacked the historical prestige of Cusco. However, the battle over the 
title of cabeza remained in play until the early seventeenth century. During the sixteenth century, 
Cusco fell into decline vis-à-vis Lima. Not only was the viceroy’s court absent in Cusco, but 
over the century, its diosese had been severely cut in size, thereby making Lima’s diosese the 
largest, wealthiest, and, by extension, the most important in Peru. Nonetheless, Cusco’s elites 
continued their struggle to obtain the title of cabeza. In 1621, Cusco filed a memorial in the 
Council of the Indies in Madrid. Whereas Cusco legitimated its claim to the status of cabeza on 
its prestigious past and “ancestral rights” as the ancient imperial capital of the Incas, Lima 
predicated its claim on its embrace of a new European cultural movement: the urban baroque. In 
other words, without a princely court and Lima’s wealth, Cusqueño elites embraced the city’s 
ancient heritage and its indigenous past, while the limeño elite resoundingly eschewed Peru’s 
indigenous past, instead, championing their city’s newness, Europeaness, and its greatness. 
Having failed to obtain the title of cabeza in 1621, “the city of Cusco had been permanently 
relegated to a secondary status”17 
This invented image regarding the greatness of Lima and its people was built on baroque 
ideals of what constituted a magnificent city. Specifically, Lima’s colonial and intellectual elites 
argued that the city’s splendor was rooted in its courtly people, its beautiful buildings and 
                                                          
16 Osorio, “The King in Lima,” 452. 
17 For the details on the struggle over the title of cabeza between Lima and Cusco, see Osorio, Inventing 
Lima, chapter 1. For the quotation, see Osorio, Inventing Lima, 55. 
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ceremonies, and its wealth. A popular treatise on the subject, Giovanni Botero’s 1588 
manuscript, On the Causes of the Greatness and Magnificence of Cities, laid out specific criteria. 
For Botero, a great city was one that was situated on fertile soil to sustain its populace; had a 
thriving economy to maintain a large population; served as an important religious site; supported 
the residences of the nobility and/or prince; held dominion over other cities and towns; supported 
a university to attract young scholars; housed courts of justice that would attract both people 
seeking justice and those who administer it; and was a place of pleasure where beautiful things 
could be seen and experienced.18 Following Botero, Lima’s elites developed a discourse that 
“represented [the city] as citizenly, viceregal, and courtly.”19  
Now the undisputed titleholder of the cabeza of the Kingdom of Peru, Lima’s elites 
sought to maintain its reputation as one of the great baroque cities of the Spanish empire, thereby 
demonstrating to the crown and other Peruvian and imperial cities that it rightly deserved such a 
prestigious title. They did this through opulent ceremonial displays and the building of stately 
architecture, both of which were intended to reflect and engender a baroque community like that 
which Botero described. The urban baroque that emerged in the late sixteenth city became 
deeply intertwined with the civilizing mission of the town and, by extension, the colonizing 
urban spatial project of the Spanish empire, as the goal of the baroque was to tame the rural 
hinterlands.  
Spatial thinking was deeply tied to baroque culture and governance. According to 
Hispanic baroque logics, the city was intended to be the seat of the baroque theater-state, as it 
was the center of courtly displays, richly decorated architecture, and lavish ceremonies that 
                                                          
18 Giovanni Botero, On the Causes of the Greatness and Magnificence of Cities, translated by Geoffrey 
Symcox (Toronto, Canada: University of Toronto Press, 2012). For a discussion of Botero as his work relates to 
Lima, see Osorio, Inventing Lima, 4-7.  
19 Osorio, Inventing Lima, 37. 
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would entice rural people into towns.20 Like Renaissance urban planning, baroque urbanism 
called for Spaniards to inhabit the center of the city around the Plaza Mayor and principle civic 
and religious buildings. Spaniards’ close spatial proximity to imperial power was intended to 
highlight their status and privileges vis-à-vis conquered groups who ideally lived in distinct areas 
along the fringes of the capital. In the urban core, religious officials and crown bureaucrats 
worked assiduously to turn the urban center into a baroque theater for civic and Catholic 
ceremonies that were didactic in nature. When Lima’s diverse masses congregated in the urban 
core, like on days of public ceremony, elites worked to control such convergence and used these 
opportunities to teach difference and social hierarchies by creating spatial relationships in 
processions and ritualistic events between sinners and the virtuous, and between the diverse 
groups who inhabited urban areas. In this way, the core of a colonial citiy was the “field of 
operations” for the baroque system of rule in the early modern Spanish empire.21 The grandeur 
of the baroque city witnessed in the principle streets and plazas was supposed to produce a sense 
of awe in incoming rural immigrants, thereby inculcating them with civilization and Catholic 
values. Put another way, the construction of a built and lived environment that revolved around 
ostentation was intended to be a crucial means of spatially orienting urban subjects and, by 
extension, of exercising imperial authority. In this way, the virtuous Spanish city would expand 
                                                          
20 See Osorio, “The King in Lima”; Osorio, Inventing Lima, 3. Anthony Pagden and Ángel Rama both 
claim that the city was the center of cultural production and power. See Pagden, Lords of All the World, 11-28; 
Rama, The Lettered City. Botero sees great cities as places of pleasure, magnificence, beauty, authority, and wealth 
that entice visitors and incoming residents to see and experience. See Botero, On the Causes of the Greatness and 
Magnificence of Cities. Maravall explains that cities were a draw to people living in rural areas, resulting in many 
towns in Castile becoming increasingly depopulated. Moreover, Maravall explains that rural people would often 
come to the city to participate in urban festivals. See Maravall, The Culture of the Baroque, 108-113.  
21 Osorio, “The King in Lima,” 454. Osorio takes the notion of “field of operations” from Michel de 
Certeau. See Michel de Certeau, The Practice of Everyday Life, translated by Steven Rendall (Berkeley: University 
of California Press, 1988), 123-126.  
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in size, population, and greatness at the expense of the pagan countryside, thus making an urban 
republic that conformed to baroque spatial orderings.22  
Written as panegyrics to the city and its ceremonial life, Lima’s chroniclers, many of 
whom were travelers or Spanish creoles, highlighted the wealth of its commerce, the beauty of 
its buildings, the ostentation of its ceremonies, and the courtliness and religiosity of its 
population, thereby maintaining and spreading the community’s illustrious reputation within and 
beyond the Spanish empire.23 Established in 1584, Lima’s printing press contributed to the 
circulation of many of these works. Many others, including accounts of the capital’s grand fiestas 
called relaciones de fiestas, were published abroad due to the inability of the city’s press to print 
high-quality copies.24 The printing of many of these works, according to Alejandra Osorio, were 
ordered by the viceroy, the cabildo, and the audiencia, and were often “distributed as gifts to 
local authorities and notables in the city.”25 The distribution and circulation of texts concerning 
Lima’s baroque greatness was, in fact, common among the capital’s elite groups, as some writers 
appear to have copied parts of older texts. In spite of the constant earthquakes that destroyed or 
badly damaged many lavish seventeenth buildings, the circulation of printed books and 
relaciones about Lima and its magnificent ceremonies were meant to cement or make permanent 
a baroque image and reputation of the city in the minds of outsiders and the capital’s inhabitants 
in the face of “ephemeral architecture.”26    
                                                          
22 For more on Spanish baroque logics, see José Antonio Maravall, Culture of the Baroque, chapter 4. Also 
see, Osorio, Inventing Lima, 3. 
23 Osorio makes this argument. See Inventing Lima, 7-12. Creole was the name often used to refer to 
Spaniards born in the Americas.  
24 Osorio, Inventing Lima, 98.  
25 Osorio, Inventing Lima, 98. 
26 Osorio, Inventing Lima, 98; and Gabriel Guarino, Representing the King’s Splendor: Communication and 
Reception of Symbolic Forms of Power in Viceregal Naples (Manchester, UK: University of Manchester Press, 
2010).   
140 
With regard to its wealth, chroniclers praised Lima’s commerce that stemmed from its 
proximity to its port, Callao. Situated two leagues from the viceregal capital, Callao was 
described as a bustling port where “ordinarily there [were] in it between forty and fifty large and 
small ships.”27 From here, Spanish merchants exported Andean silver from the mines in Potosí 
and, in return, received fine clothes and other goods from Europe, silks from Asia, and slaves 
from Africa. As the traveling friar of the Order of Saint Jerome Diego de Ocaña noted, in Lima, 
“everyone is employed and all are merchants,” thereby underscoring the wealth of its port and 
the prosperity it brought to the capital’s citizens.28 Without a doubt, Lima’s chroniclers 
highlighted the vast array of sumptuous goods its port received. Writing in eloquent verse, Pedro 
de Oña wrote: “From the shops, the brocades come out and a thousand silks, all distinct in color, 
and the most attractive needlework, clothes, and embroidered saddles come from the shops as 
well.”29 Fray Martín de Murúa called these shops that extended from the principle streets of the 
Plaza Mayor “the richest in the Indies.”30  
According to Lima’s baroque chroniclers, limeño elites put the city’s wealth on display 
through the construction of lavish municipal and religious buildings. These edifices were 
intended to showcase elite power, transform Lima’s populace into loyal subjects of the crown 
and Church, and reflect the orderly, baroque civitas that elites envisioned. Being the cabeza, 
Lima could not be like most Spanish American towns and cities; rather, it had to be superlative. 
Emphasizing “the straight line, monumental perspective, and uniformity,” Spanish writers often 
underscored the perfection of its built environment, even if their descriptions did not always 
                                                          
27 Murúa, Historia general del Perú, 517. 
28 Fray Diego de Ocaña, Viaje por el Nuevo Mundo: de Guadalupe a Potosí, 1599-1605, edited by Blanca 
López de Mariscal and Abraham Madroñal (Madrid, Spain: Iberoamericana, 2010), 151.   
29 Pedro de Oña, Arauco Domado (Santiago, Chile: Editorial Universitaria, 1979), 26.  
30 Murúa, Historia general del Perú, 507. 
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align with historical reality. 31 Describing Lima’s gridiron plan, Fray Buenaventura de Salinas y 
Córdova wrote:  
it has a singular beauty in its plans and proportion of the plazas and streets, all the 
same, coupled with the sumptuousness and magnificence of its temples, 
everything in good design in which all these things are arranged…the figure and 
plan are square with such order and harmony that all the streets are alike [and] so 
wide that three coaches can pass each other side by side.32  
 
Fray Martin de Murua echoed Salinas y Córdova’s point-of-view, stating that “the streets are 
wide and spacious and square, in such a way that there are none larger than another.”33 Like 
Renaissance urban planning, baroque ideas of the city in the Americas frequently emphasized the 
importance of straight streets and symmetrical manzanas and their reflection of harmonious 
urban life. Beyond this, straight, wide streets and open, large plazas had important functions to 
baroque governance; they provided the space necessary for the performance of grand ceremonies 
and processions.34 In reality, despite the cabildo’s hiring of a master builder whose job was to 
maintain the precision of Lima’s grid, not all streets were straight, nor were all city blocks 
perfectly square.35 In fact, Cobo briefly admitted that “crooked” streets on the fringes of the city 
did not conform to the grid pattern.36 
Just as the streets were perfect—according to many chroniclers—so too was its central 
plaza. Murúa claimed that Lima’s “square-shaped” Plaza Mayor was so “well-arranged and 
level” that “in Spain no one knows of a better one.”37 Similar to Matienzo’s reducción design 
                                                          
31 Osorio, Inventing Lima, 14. 
32 Salinas y Córdova, Memorial de las historias del nuevo mundo, 108-109.  
33 Murúa, Historia general del Perú, 507.   
34 David Ringrose, “A Setting for Royal Authority: The Reshaping of Madrid, Sixteenth-Eighteenth 
Centuries,” in Embodiments of Power: Building Baroque Cities in Europe, edited by Gary B. Cohen and Franz A.J. 
Szabo (New York, NY: Berghahn Books, 2008), 233 and 236. 
35 Archivo General de la Nación (AGN), Protocolos Notariales (PN), Francisco García Durán, 1621-23, no. 
672, f. 109-110.  
36 Bernabé Cobo, “Historia de la fundación de Lima,” in Colección de historiadores del Perú, edited by M. 
González de la Rosa, vol 1 (Lima, Peru: Imprenta Liberal, 1882), 51.   
37 Murua, Historia general del Perú, 507. 
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and Philip II’s Ordenanzas discussed in chapter 1, the plaza contained the colonial state’s most 
important institutions. On one side of the square was the Archbishop’s palace and the cathedral, 
while the town hall was positioned on the opposite side. On another side was the viceroy’s 
palace, which faced porticos containing shops and houses on the opposite end of the square. The 
importance of this spatial arrangement was to create an appearance that was symbolic of 
grandeur, imperial power, policía, and uniformity that appealed to Spanish sensibilities.38  
Not only were the geographical positioning of buildings, plazas, and streets important to 
the design of a baroque city, but so, too, were their style and appearance. In the seventeenth 
century, Córdova y Salinas related the pleasing appearance of Lima’s built environment, stating 
that the buildings had “very beautiful and attractive balconies and windows.”39 Perhaps the most 
lavish of Lima’s edifices were its forty-plus churches and monasteries, a topic that will be 
discussed in the following chapter.  
Just as Lima’s wealth allowed city, Church, and royal officials to build lavish buildings, 
so, too, did its wealth provide for ostentatious ceremonies that were deeply connected to the 
inculcation of colonial hierarchies and to the built environment. The Plaza Mayor was designed 
as the center of the baroque theater-state, where grand fiestas, the auto de fé, and royal and 
religious ceremonies were to be held, ceremonies imbued with symbolism designed to create 
loyalties and teach plebeians their place in colonial society. In the words of historian María 
Emma Mannarelli, “[t]he hierarchical order observed in these public events followed specific 
regulations and never varied. The social distinctions that characterized colonial society emerged 
                                                          
38 For the importance of a city’s Plaza Mayor in the Hispanic world, particularly its role as a political 
symbol of order and civility, see Jesús Escobar, The Plaza Mayor and the Shaping of Baroque Madrid (Cambridge, 
UK: Cambridge University Press, 2003), chapter 6. Also see, Kagan, Urban Images of the Hispanic World, 28-38 
and 169-176. 
39 Córdova y Salinas, Crónica Franciscana, 476.  
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in the organization of parades and processions during the festivities.”40 These political and 
religious processions often traveled a specific route through the city, thereby highlighting to 
Lima’s masses the importance of baroque municipal and church buildings located in the urban 
core of the city.41 In this way, baroque theater can be understood as orienting and directing urban 
bodies toward the spaces and objects sanctioned by the theater-state. Indeed, Lima’s elites 
understood that built and lived environments were intimately connected.  
Though some chroniclers may have exaggerated, written accounts suggest that these 
public functions were lavish affairs, which were supposed to reflect and maintain the kind of 
ordered civitas that Spanish elites desired. Concerning the entrance of the viceroy, Antonio de 
Ulloa delineated: “in all the Indies, it is one of the greatest ceremonies, which displays [Lima’s] 
opulence: the entrance of the viceroy…because of the glittering of carriages, coaches, finery, 
harnesses, and jewels.”42 In putting on these these grand celebrations, Church, city, and imperial 
officials communicated their loyalty to crown and Church, publically demonstrated the wealth 
and baroque magnificence of the capital, and attempted to engender the loyalties and discipline 
from city dwellers through spatial messaging embedded in ritual.  
 According to baroque logics, while Lima’s processions and the built environment (urbs) 
had the power to shape and reflect its human and political community (civitas), what actually 
embodied Lima’s civitas was its people, particularly those the chroniclers deemed illustrious. As 
such, Lima’s chroniclers wrote extensively about the courtliness, wealth, and piety of the 
capital’s population, thereby representing the city as a baroque community. Describing the 
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people and social scene in seventeenth century Lima, the creole friar Antonio de la Calancha 
remarked that “everything represents court” in the capital.43 In his praise of Lima’s elites, Fray 
Diego de Córdova y Salinas wrote:  
other things the city has that make it very distinguished: the presence of the 
viceroy with all the majesty and grandeur of his office; the authority of the 
archbishop who is supreme of these kingdoms…the authority of the Royal 
Chancellery and the many courts that reside here.44  
 
Similarly, Ocaña delineated: “There are in Lima some nobles of renowned military orders, 
including Santiago, Calatrava, and Alcántara, and there are many vecinos who are encomenderos 
and many other illustrious people.”45 Spanish writers commented that, not only were Lima’s 
people courtly, but they were also decidedly religious. This topic will be taken up in the 
following chapter.   
 Despite chroniclers’ focus on the Spanish elite, not all of Lima’s citizens were noble or of 
the illustrious sort, a fact Lima’s chroniclers took note of. Murúa claimed that in Lima there were 
about 20,000 enslaved Africans and “an infinite number of Indians from the plains and the 
mountains.”46 The baroque political and cultural movement imposed by imperial and Church 
officials attempted to maintain social distinctions between the multitude of ethnicities and 
cultures that Murúa described. For Spanish elites, the baroque was supposed to create an orderly 
community rooted in good government based on social and spatial distinctions. Renaissance 
ideas concerning separate spaces for each ethnicity were carried into the baroque age. Yet, 
Spanish writers remarked that Spaniards, Indians, Africans, mestizos, and other peoples of mixed 
descent interacted with each other unfettered by regulations in the streets and public squares, 
                                                          
43 Calancha, Crónica moralizada, 558. 
44 Córdova y Salinas, Crónica Franciscana, 479. 
45 Ocaña, Viaje por el Nuevo Mundo, 151. 
46 Murúa, Historia general del Perú, 508. 
145 
suggesting that clear spatial distinctions between cultures and ethnicities remained ill-defined in 
the viceregal capital. Calancha wrote: “there are thousands of Africans, mulatos, mestizos, 
Indians, and other mixtures who fill the streets, and it is a great crowd of plebeians.”47 Similarly, 
though Jesuit friar Giovanni Anello Oliva noted Lima’s wide streets and the perfection of its 
checkerboard layout, he also commented on the “great disorder” of everyday life in the capital, 
particularly before the arrival of the Society of Jesus.48 In contrast to the perfect picture painted 
by Murúa, he reported that the city’s common people were lecherous; dressed themselves with 
much embellishment, thus defying social and ethnic distinction; and labored only rarely because 
of the natural abundance of the surrounding land. In the words of Oliva, the devil often “went 
about unleashed” in Lima.49  
With much disdain, the great disorder and quotidian interethnic, inter-cultural mixing 
occurring in Lima’s streets and plazas were often echoed by church clergy, the city council, and 
imperial officials throughout the seventeenth century. The most obvious site for this cultural and 
ethnic mixing was the Plaza Mayor, the center of commerce in Peru’s most important city. Filled 
with vendors of fruits, vegetables, bread, and other products, Lima’s central plaza attracted 
Africans and native Andeans who met, interacted, and conducted commerce with each other on a 
daily basis. This congregation of African and native vendors, especially women, in the Plaza 
Mayor drew the ire of a priest named Alonso de Huerta, who considered such interactions 
disorderly. In 1630, he was conducting a church service in Lima’s cathedral when he became 
exasperated with the rowdy noise made by African and indigenous sellers, a noise that was so 
burdensome that he threw many in jail.50 Similarly, a 1681 report discussed the nuisances and 
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dangers of interethnic sociability in the Plaza Mayor and the necessity of curtailing it. 
Specifically, the report warned against allowing vendors to fry fish on the plaza, as their business 
would exacerbate the city’s problem of diverse groups of Africans, mulatos, and Indians 
gathering together in the plaza until a late hour. This sociability, according to the report, was 
tantamount to disorder, since “many offenses result from this.”51 Clearly, city and imperial 
officials desired a baroque community where they could exercise control over public spaces, 
especially in the urban core and “field of operations” for the theater-state. However, as the 
ecclesiastical and cabildo records make clear, spatial separation between the diverse ethnicities 
that composed Lima’s society remained elusive into the seventeenth century, thereby making 
colonial officials anxious over what might result from these interethnic/cultural interactions.52 
 Of all of Lima’s parishes, San Lázaro was perhaps the most diverse. As we have seen, 
Lima’s baroque chroniclers often compared the capital to other cities that Europeans already 
considered magnificent. The comparison between Lima and the city of Seville in southern Spain 
was the most common. So close had the association between Lima and Seville become that Oliva 
called the viceregal capital “New Seville.”53 As Oliva put it, just as “in Spain is Seville…in Peru 
is Lima.”54 Such an analogy would have been an honor, as Seville was the wealthiest and most 
important of Spain’s baroque cities. As home to the casa de contratación during the sixteenth 
and seventeenth centuries, Seville had a monopoly on all Spanish American trade. This, in turn, 
made the city the sole Iberian port for American silver, thereby enriching its population and 
making it a crucial node of commerce in the early modern world. The large volume of trade 
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conducted in their respective cities, however, was not the only similarity that Lima and Seville 
shared. For one, Lima and Seville had geographical similarities. Murúa, among many others, 
noted that “on the other side of the bridge is another settlement so great that it can almost be 
called another city. They call it New Triana in imitation of Seville.”55 For Murúa, just as the 
Guadalquivir River divided Seville from the multiethnic sailor’s quarter known as Triana, so, 
too, did the Rimac river divide Lima and San Lázaro (“New Triana”).  
San Lázaro’s commonly used nickname, New Triana, did not arise solely because of 
geographical comparisons, but also because of the ethnic make-up in both districts. In early 
modern Seville, Triana was known as the seedy underbelly of the city, as it housed a multiethnic 
population that Spanish society deemed undesirable, including Africans, moriscos, sailors, and 
the Romani. Because the neighborhood was so culturally and ethnically diverse, it became 
associated with crime and vice, as Iberians often linked the presence of outsiders to criminality.56 
Similarly, San Lázaro, even after the removal of its Indians, remained a barrio known for its 
multiethnic population, which included poor and middle-class Spaniards, Indians, Africans, 
mulatos, mestizos, and other castas. Ethnically diverse artisans resided there, and chicherías and 
pulperías continued to attract people from disparate ethnic groups to congregate, interact, and 
engage in cultural exchange.57 Even as Lima’s political elite rhetorically rejected Peru’s Indian 
past in favor of new cultural trends emanating from Europe, they continued to grapple with the 
cultural and political impact of Indianness and the presence of mobile Indian bodies in everyday 
life. Though chroniclers promoted and circulated discourses on the perfection of Lima and its 
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baroque civitas, as we have seen, the realities on the ground were much more complicated. As I 
will show, even the built environment did not always conform to baroque spacialties, thereby 
shaping the city’s community or civitas into one not oriented around the baroque, but instead into 
one that revolved around interethnic frontier interactions.        
From the Shores of Lake Titicaca to the Viceregal Capital: The Emergence and Spread of 
the Cult of the Virgin of Copacabana in the Sixteenth Century Andes 
 
 As this chapter maintains, Lima was not a baroque capital, but a frontier city in which 
indigenous peoples played critical roles in shaping and constructing its built and lived 
environments. Of particular importance to this endeavor was the construction of a church 
dedicated to the Virgin of Copacabana, a cult important to Lima’s native community. An 
understanding of the origins and spread of the cult will allow us to better comprehend how 
Lima’s Copacabana cofradía was able to leverage power for the construction of their own church 
in the district of San Lázaro.  
 Located in the Altiplano in the southern Andes, the cult of Copacabana originated on the 
shores of South America’s Lake Titicaca. This spot had long held religious significance for 
Andean peoples, as it was understood as the place from which creation and the cosmic order first 
sprang, thus making it the center of the universe. In pre-Inca times, the Kolla peoples of southern 
Peru believed that it was from this place that Viracocha or Tunupa, the creator god, engendered 
order out of chaos; all at once, he manifested the sun, stars, and moon, and he created humankind 
and organized it spatially, linguistically, and religiously, according to Andean social 
hierarchies.58  
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When the Inca empire conquered the Lake Titicaca region in the fifteenth century, the 
Inca rulers appropriated the religious and cultural significance that the lake had long held, using 
it to legitimize their conquest and subsequent political rule over the Kolla inhabitants.59 
According to the Inca origin myth, on the Island of the Sun (also known as the Island of Titicaca) 
in Lake Titicaca, the sun arose from darkness who, in turn, gave birth to the first Inca.60 As the 
Spanish chronicler Cobo explains, “the people on the Island of Titicaca saw the sun come up one 
morning out of that crag with extraordinary radiance. For this reason, they believed that the true 
dwelling place of the sun was that crag…Thus a magnificent temple, for those times, was 
constructed there and dedicated to the sun.”61 By appropriating the Kolla myth and the religious 
landscape of the lake, the Incas justified and gave legitimacy to their conquest of Lake Titicaca, 
as it was, according to the Inca discourse, their ancestral homeland. In doing so, the Incas 
attempted to create cultural and political continuity and order out of the disruption wrought by 
violent conquest, thereby integrating native groups.62 In building a sun temple that honored their 
lineage on this holy site, the Incas sought to consolidate their political position. In contrast to the 
Kolla myth that stated that all of creation was made at the same moment, the Inca myth gave 
primacy to the sun over other huacas and Andean deities, not with the purpose of replacing other 
huacas, but instead with the aim of asserting Inca authority and the right to politically order 
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Andean peoples and their lands. This is to say that, by asserting that Inca rulers were descendants 
of the sun—the first among many deities—successive Inca rulers stressed that “they were born to 
rule” the Andes and its peoples.63 Thus, like their administrative, religious, and ceremonial 
capital, Cusco, the shores of Lake Titicaca became another important religious and political 
center—and, indeed, a crucial pre-Hispanic pilgrimage site—that became central to the 
functioning of the Inca empire.64      
 The arrival of the Spaniards in the Lake Titicaca region did not extinguish the sacredness 
of the site. As Cobo explained in 1653, in Inca times, 
  the veneration [of the Island of the Sun] was so widespread that people came to  
this place on pilgrimages from everywhere. And there was always a large 
gathering of people there from far away. Thus, this place became so famous that 
its memory will live among the Indians as long as they last.65 
 
Though the fame and holiness of the lake’s sacred landscape remained intact after the fall of the 
Incas, a new iteration of the sacred known as the Virgin of Copacabana emerged as a result of 
dynamic encounters of difference in frontier Peru. In 1582, an Indian from the region named 
Francisco Tito Yupanqui carved a statue of the Virgin that would become known as the Virgin of 
Copacabana.66 By sculpting this religious image, Tito Yupanqui’s hope was to place it on the 
altar of the church that was embedded in the heart of the lake’s pre-Hispanic sacred landscape. 
The placement of Catholic churches on pre-Hispanic holy sites was a common practice during 
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colonial times, as it was believed that a physical change in the built environment would lead to 
the religious conversion of indigenous peoples and, by extension, the consolidation of the 
Catholic Church in the viceroyalty.67 Here again we see that, in the Spanish imagination, urbs or 
the arrangement of buildings in space had the potential to shape the human and political 
communities (civitas) that composed the Spanish empire.   
Initially, Tito Yupanqui faced challenges from the Church in gaining the recognition 
necessary for his image to be considered holy and, therefore, appropriate to be placed on the 
church’s altar. When the Indian sculptor showed the first iteration of the image to the bishop and 
Spanish clergymen, they laughed at its design and said, “Indians cannot make images of the 
Virgin.”68 Moreover, the sculptor, with the support of the local indigenous community, 
petitioned the local bishop for licenses to start a cofradía dedicated to the Virgin of Copacabana, 
an initiative that also faced early obstacles. Writing in the early seventeenth century, the 
Augustinian chronicler Fray Alonso Ramos Gavilán related that, when Tito Yupanqui arrived, he 
was told that “the bishop, his lordship, does not give such licenses, nor would he consider it 
without much difficulty and that they should not move forward with that endeavor unless they 
had the income for the cofradía.”69 Three months later, after reworking his scupture, the bishop 
recognized the statue as a religious work of art, and he reversed his stance on granting official 
license to the Indians to begin a new brotherhood in honor of the cult of the Virgin of 
Copacabana. However, the sculpture was not immediately placed on the church’s high altar.70 It 
was not until many miracles became associated with the Virgin and Tito Yupanqui’s statue that it 
earned that honor.  
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 At the time that Ramos Gavilán published his history of the sanctuary of the Virgin of 
Copacabana on the shores of Lake Titicaca in 1621, he had recorded 132 miracles attributed to 
the said Virgin.71 Witnessing one of the first miracle, a friar named Francisco Navarrete said that 
he saw “rays of fire” coming from the statue.72 Interestingly, the Inca myth of the first 
appearance of the sun, as we have already seen, related that bright rays of light emanated from a 
large sacred rock on the Island of the Sun in the middle of the lake. According to another early 
miracle reported by Ramos Gavilán, many priests were concerned about a design flaw in Tito 
Yupanqui’s statue. They said that the baby Jesus sat too high in the Virgin’s arms, so much so 
that his crown covered the Virgin’s face. The Indian sculptor was at a loss as to how to fix this 
problem. To his astonishment, however, the statue was later found with the child resting lower in 
the Virgin’s arms, thereby rendering her face visible. Other miracles involved Indians directly, 
and in many cases, the Virgin spoke to Indians without mediation, instructing them on how they 
should proceed. For example, the Virgin of Copacabana healed the sick and the lame, brought a 
llama back to life, and helped in times of drought.73 As Sabine MacCormack notes, “in these 
miracles, the image behaves as an independent agent: it has power, it lives, just as the huacas of 
the Incas had power and lived.”74 Indeed, Inca Titu Cusi Yupanqui, one of the last Inca rulers, 
noted that the veneration of Catholic images and Andean huacas were not that distinct.75 Since 
indigenous peoples often understood baroque Catholicism through their own cultural lenses, 
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many native Andeans in Peru believed Spanish religious images embodied powers and, 
therefore, were huacas.76 Dynamic frontier interactions and cultural and religious exchanges in 
sixteenth century southern Peru often blurred the boundaries between huacas—which Spaniards 
deemed pagan idols—and baroque Christian images, thereby producing cultural fusions in the 
sacred landscape on Lake Titicaca’s shores.77  
Native Andeans and the Augustinians, the religious order in charge of converting the 
Indians of Copacabana, were critical to the propagation of the cult to the Virgin, a cult that 
spread rapidly throughout the Andes in the late sixteenth and early seventeenth centuries.78 In the 
colonial Church, there were disparate views concerning what constituted proper evangelization 
methods; ideological divisions between the religious orders and between the orders and the 
secular Church were the cause of numerous intellectual debates. While the dominant Church 
policy supported robust and often violent campaigns aimed at destroying pre-Hispanic religion, 
the Augustinian friars from Copacabana promoted a different approach for converting Peru’s 
Indians, one that ran counter to the extirpation strategy. According to the Augustinian Ramos 
Gavilán in his book, Historia del santuario de Nuestra Señora de Copacabana, the friar 
implicitly argued for a conversion program that encouraged continuity rather than a decisive 
break with the pre-Hispanic past.79 Overseen by the Augustinian friars, the construction of a new 
pilgrimage church dedicated to the Virgin of Copacabana to house Tito Yupanqui’s image 
became the material symbol of the continuity that the Augustinians encouraged, a fusion between 
baroque Catholicism and the pre-Hispanic past. Begun in 1631, the church built in the town of 
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Copacabana overlooked the Island of the Sun (Island of Titicaca), thereby merging Christian and 
Andean sacred landscapes.80 Not only did they build a grand pilgrimage church, but as Ramos 
Gavilán’s text demonstrates, the Augustinians wrote extensively about the miracles performed by 
the Virgin, thus aiding in the circulation of knowledge about the cult and, by extension, the 
promotion of its fame.81 Indeed, the Augustinians were important actors in the construction of 
the cult of the Virgin of Copacabana, a cult which fused Andean and Catholic practices and 
symbols. Therefore, much like the Incas who came before them, Ramos Gavilán and the 
Augustinians attempted to legitimize the Catholic faith by appropriating the sacred landscape of 
Lake Titicaca.82 They hoped to transform Indians into Catholics, as well as to enhance their own 
reputation vis-à-vis other religious orders as critical missionaries in Spain’s spiritual conquest of 
the Americas.  
While the Augustinians were significant to the emergence and spread of the cult of the 
Virgin of Copacabana, more important were the native Andeans of southern Peru.83 As has been 
stated, Tito Yupanqui sculpted the first image of the Virgin, and he and other local Indians 
worked assiduously to begin the first cofradía dedicated to Our Lady of Copacabana. 
Additionally, native Andeans were central actors in numerous miracles performed by the Virgin; 
they were active participants in the construction of the cult and the stories concerning her 
miraculous power. Thus, through the dynamic, frontier interactions between the Augustinians 
and indigenous peoples on Lake Titicaca’s shores, a new religious cult emerged, demonstrating 
the porous cultural border that existed in the Andean frontier region. No doubt, native Andeans 
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and the frontier impacted the Peruvian, baroque Church in powerful ways. This cult played an 
important role not only for the Indians living near the lake, but also for native populations across 
the Viceroyalty of Peru.  
Due to the circulation of knowledge concerning the Virgin of Copacabana by mobile 
colonial bodies, it did not take long for the cult to arrive in the Lima valley. Though we do not 
have a record of how the cult made its first appearance in the capital, it is probable that it 
happened in a similar fashion to Suardo’s 1635 description of how a new image of Copacabana 
took up its home in the Church of La Recolección (the Remembrance) of San Augustin. 
According to Suardo, “in the Church of La Recolección of San Augustin…a new image of Our 
Lady of Copacabana was placed that some highland Indians brought from afar.”84 Because Lima 
was an immigrant city since its foundation, it is likely that native peoples from the Lake Titicaca 
region brought the cult with them as they traveled to the viceregal capital in the latter half of the 
sixteenth century, thus demonstrating how mobile Indians brought new ideas and objects into 
articulation in the Lima valley. 
The jurisdictional dispute over the Indians of San Lázaro that was discussed in the 
previous chapter offers additional insights into the cult’s beginnings in the Lima valley. In the 
rancherías of San Lázaro, the Indians established a makeshift church to house their copy of the 
image of the Virgin of Copacabana.85 Since Andean cosmology did not preclude the worship of 
multiple deities, cults, and huacas, and because entrenched worldviews are not easily eradicated, 
it is likely that the presence of the Virgin of Copacabana in the indigenous-African shantytown 
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represented the addition of another sacred cult in the religious lives of native Andeans.86 The 
merger of Andean religious and cultural elements with baroque Catholicism and the Virgin Mary 
made the cult more relatable and, thus, more assimilable from an indigenous standpoint.  
After the viceroy’s 1590 raid on the shantytown, Archbishop Mogrovejo, recognizing the 
importance of the Virgin of Copacabana to the Indians of San Lázaro, constructed a chapel held 
up by mangrove poles and made “almost entirely of thatched straw” in El Cercado to house the 
image of Copacabana.87 The archbishop proceeded by appointing his ally and secular priest, 
Alonso de Huerta, to oversee the newly constructed church dedicated to the Virgin. As we have 
seen in the previous chapter, the construction of the church and the appointment of his own priest 
in El Cercado, a walled parish run by the Society of Jesus, was a strategy employed by 
Mogrovejo to assert his authority inside the spatial confines of the Jesuits’ jurisdiction.  
As recorded by many witnesses, the image of the Virgin of Copacabana produced a 
miracle in El Cercado in 1591, a miracle that would shape the fortunes of the cult and its cofradía 
in the viceregal capital for years to come. On Saturday, December 28, during a mass in the 
makeshift church, men, women, Spaniards, and peoples of African and indigenous descent all 
witnessed the image of the Virgin and baby Jesus sweating. According to the testimony of Elena 
Nuñez, a widow and resident of Lima, “she saw how the said image of Our Lady of Copacabana, 
her face and the baby’s face, sweated profusely and….how the face of the image of the mother of 
God was covered with water…and she saw how the hands and neck of the baby sweated.”88 
From this initial miracle others followed, including a report of a paralyzed Lutheran man who, 
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having promised the Virgin that he would convert to Catholicism if she would cure him, was 
healed after coming into contact with a piece of cotton that had soaked up her sweat.89         
In the 1591 miracle story, it is interesting to take note of the ethnic, class, and gender 
composition of those who gathered to worship an indigenous-Christian cult in the Indian barrio 
of El Cercado. Commissioned by a Spanish woman named Leonor de Vargas, the December 28 
mass in the makeshift church of the Virgin of Copacabana was the seventh in a novena, a set of 
nine masses to demonstrate religious devotion.90 It was this devotion that led men and women; 
rich, middling, and poor; and Spaniards and peoples of African and indigenous descent to the 
walled barrio that miraculous day.91 In fact, though the cult of Copacabana had its origins in the 
indigenous sacred landscape of Lake Titicaca, the testimonies by people of non-native descent 
underscored these groups’ commitment to the Virgin, as many stated that they worshipped her 
regularly.92 Extrapolating from this evidence, we can infer that, in the late sixteenth century, it 
was not uncommon for worshippers from Lima’s core to come to El Cercado to attend mass.93 
Indeed, a unidirectional flow of people out of El Cercado is too simplistic for the complex, 
frontier world of the Lima valley. Rather, as the testimonies demonstrate, the rustic Copacabana 
church served as a magnet, attracting and orienting disparate ethnic groups to El Cercado despite 
the legal, ideological, and material barriers that sought to regulate and limit interethnic 
interactions. Since people create place through their movements, I argue that these regular 
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worshippers from Lima’s traza forged frontier meeting places in El Cercado, thereby making the 
Indian parish precisely that which it was supposed to guard against.  
After the miracle, Mogrovejo transferred the image of Our Lady of Copacabana to the 
cathedral.94 The miracle of the sweating Virgin only increased its fame and, by extension, the 
number and diversity of people arriving in the Plaza Mayor, the heart of the viceregal capital. 
Additionally, the archbishop, with the help of devoted Indians, established a cofradía in honor of 
the miraculous Virgin, and the Indians acted quickly to monopolize their control over the 
institution and the religious image. In Spanish America, it was not uncommon for cofradías to 
admit only or predominately members from a specific ethnic group; there were numerous 
Spanish, indigenous, and African cofradías situated throughout the city. Such a policy was 
congruent with colonial officials’ desire to maintain spatial separation among the diverse 
ethnicities that composed Lima’s body politic.95 Not only did these confraternities offer safety 
nets for impoverished hermanos/as (brothers or sisters), organize religious festivals, and provide 
burial accommodations for its deceased members, but they also fostered a sense of community, 
as well as provided a power base from which native people pursued their own interests. Indeed, 
native people coopted the institution of the cofradía, writing clauses in their constitutions that 
either excluded or limited the participation of Spaniards and other groups in their devotions.96  
The majority of the surviving constitutions for Lima’s native confraternities date from the 
late seventeenth and eighteenth centuries, but as Paul Charney explains, these rules and 
regulations were likely in place well before.97 According to the constitution of Nuestra Señora 
                                                          
94 Ramos, “Nuestra Señora de Copacabana,” 166. 
95 Such a policy was not incongruent with those in medieval Spain as well. For example, confraternities for 
conversos were common in the Iberian Peninsula. See Nirenberg, Neighboring Faiths, 150. 
96 For more on native cofradías in Lima, see Paul Charney, Indian Society in the Valley of Lima, Peru, 
chapter 4; Charney, “A Sense of Belonging.” 
97 Charney, Indian Society in the Valley of Lima, 122. 
159 
del Rosario—one of the largest native brotherhoods in the city—only those who were 
“legitimately Indian” and did not live “evil lives” (mala vida) could join the brotherhood as 
hermanos/as veinte quatro (bothers/sisters twenty-four), a status that gave one voting rights in 
the cabildo and, thus, a say over how the cofradía should be run.98 Similarly, the first members 
of San Agatón, founded in the church of Copacabana in San Lázaro in 1679, stated that they “do 
not admit to their cabildo neither Spaniard, African, nor mulato, only Indians.”99 In contrast to 
San Agatón and Nuestra Señora del Rosario, other native brotherhoods implemented additional 
obstacles for admittance to their inner circles. In their constitution from the 1760s, San Joaquín, 
the native silk weavers’ guild, limited their membership and their leaders to those who were both 
Indian and respected members of their guild.100 In taking command of their cofradías, native 
hermanos/as in Lima successfully relegated Spaniards to marginal membership at best, thus 
undermining the social hierarchies that colonial institutions attempted to instill.101  
To prevent Spaniards from meddling in the daily affairs of their cofradías, native 
mayordomos worked assiduously to defend themselves and their anti-Spanish clauses in 
ecclesiastical courts. In 1642, the mayordomos of Nuestra Señora de la Candelaria—a popular 
indigenous confraternity in Lima—filed a suit against the Spanish woman Doña Patronila de la 
Cuba. The mayordomos claimed that Doña Patronila broke into their chapel many times and 
stole the baby Jesus and its clothes in order to wash them out of devotion to the cult.102 In their 
suit, they stated that they wanted Doña Patronila to return the baby, as such a loss was impacting 
the cofradía’s ability to collect alms. Moreover, the mayordomos claimed that the alleged thief 
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desired to enter the cofradía as a sister, but as they asserted, their brotherhood “[was] not for 
Spaniards, but only for Indians.”103 Thus, due to both the burglary and her status as a Spaniard, 
the mayordomos of Candelaria filed the suit to prevent Doña Petronila from further interference 
with the cofradía’s property and affairs.104        
Like the above indigenous confraternities in Lima, the Virgin of Copacabana cofradía 
took active steps toward preventing Spaniards and other ethnic groups from monopolizing the 
cult and its image. In one of the earliest lawsuits filed by the Copacabana brotherhood in 1605, 
the document frequently refers to the cofradía as “the confraternity of Our Lady of Copacabana 
of the Indians,” and its members were called “the mayordomos and Indian brothers.”105 The 
lawsuit also contains a rare constitution from the early colonial period. According to this 
constitution, if “Indians” wanted to become brothers in the cofradía, they had to pay the 
appropriate amount of alms. This early constitution made no mention of Spaniards or any other 
ethnic group except for Indians entering the brotherhood as members.106  
In contrast to the early constitution, the 1758 version eased its membership policy to 
include Spaniards while still maintaining Indian dominance of the brotherhood. Specifically, the 
constitution stated that Spaniards were to be excluded from the confraternity’s cabildo and that 
all Copacabana mayordomos must be indios de nación, thus excluding non-Indians from voting 
rights and leadership positions in the institution.107 Because of a lack of surviving records, it is 
unclear when this clause first made its appearance, but it is likely that it was in effect well before 
the 1758 constitution, somewhere between the late sixteenth and the mid eighteenth century. 
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Perhaps one reason for this change was due to the widespread appeal of the Virgin of 
Copacabana that cut across class, ethnic, and cultural lines in frontier Lima. As Gabriela Ramos 
points out and as the testimonies regarding the miracle of the sweating Virgin make clear, 
Spaniards worshipped and gave money to the cult on a regular basis, a devotion that lasted 
throughout the colonial period and was likely sustained by the enduring memory of the 1591 
miracle.108    
The late sixteenth century miracle of the sweating Virgin no doubt had a lasting impact 
on the fortunes of the cofradía and the popularity of the cult in the capital. Only months after the 
miracle, a Jesuit, Juan de Atienza, corresponding with another Jesuit named Claudio Aquaviva, 
wrote:  
They say [the image] had sweated profusely on the day of the Innocents…and 
they say also Our Lord had performed other miracles here later through the same 
image, and thus in these months there has been a great number of people to the 
church to visit this image, and there has been a great amount of alms.109   
 
Clearly, the miracles associated with the sweating Virgin of Copacabana were a boon to the cult 
and its indigenous cofradía. As the quotation indicates, the image brought in wealth and new 
followers from across the city and its immediate hinterland. Now flush with monetary, cultural, 
and religious capital, the cofradía of the Virgin of Copacabana sought to spend it strategically. In 
doing so, this brotherhood actively shaped the cabeza’s built and lived environments, thereby 
orienting urban inhabitants in unexpected ways.  
Building Urbs, Shaping Civitas in Early Seventeenth Century Lima 
Before discussing how the indigenous cofradía of the Virgin of Copacabana shaped the 
built and lived environment of the parish of San Lázaro (also known as New Triana and San 
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Pedro), it is necessary to elaborate on the origins of the district, as well as the ways colonial 
elites attempted to create a built and lived environment in their own image.110 In 1563, colonial 
officials built a lepers’ hospital called San Lázaro close to the indigenous rancherías of San 
Pedro that located were across the Rimac River from Lima’s central plaza.111 The location of the 
hospital reflected how colonial administrators viewed San Lázaro, a place that would later bear 
the name of the lepers’ hospital. As we saw in chapter 2, Santillán, the viceroy, among others, 
understood the native shantytown as a fringe place where uncivilized outsiders and barbarians 
lived counter to natural and divine law. Since lepers were seen as marginal outcasts who existed 
on the fringe of society, it is no wonder that administrators built the leper’s hospital near the 
rancherías and, by extension, on the periphery of colonial society. Later in 1588, the city council 
(cabildo) began discussions about organizing San Lázaro into a parish, a process intended to 
urbanize the non-colonial space and, thus, integrate it into the city of Lima and the Spanish 
empire. In the end, the council decided not to move forward with further plans and the debate 
was dropped.112 Though the cabildo determined that no formal parish would be created across 
the river at that time, officials constructed a small church near the leper’s hospital to advance the 
evangelization efforts of San Lázaro’s Indians.113 The following year a smallpox epidemic 
ravaged the viceregal capital, disproportionally affecting native peoples—particularly the Indians 
of San Lázaro who were vulnerable to European diseases. In response, the city council ordered 
that a hospital be built near the rancherías to accommodate a doctor and surgeon barber.114 
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Through the construction of a new hospital, colonial officials, no doubt, saw the epidemic as an 
opportunity to erode indigenous authority and extend their jurisdiction over the non-colonial 
space of San Lázaro. Not only did the events of 1588-1589 represent major colonial intrusions 
that threatened the autonomy of San Lázaro’s indigenous people, but they also were signs of 
things to come, as in 1590 the viceroy ordered the rancherías to be destroyed and Indians to be 
rounded up and resettled in El Cercado.      
After the 1590 raid, colonial officials not only leveled the indigenous shantytown, but 
also accelerated urbanization efforts in San Lázaro. Since the Indians did not possess legal titles 
to San Lázaro’s lands, the viceroy redistributed it, granting the vast majority to the cabildo. 
Afterward, the city council allotted a portion of San Lázaro’s land for city use, creating 
recreational areas and constructing public buildings. However, the majority of the land given to 
the council was sold to Spaniards and vecinos who then rented their solares to shopkeepers, 
artisans, tavern owners, and other plebeians who called San Lázaro home.115 The rate of 
urbanization in San Lázaro occurred so quickly that, in a 1593 letter to the king, Viceroy Cañete 
stated: 
 On the site of San Lázaro where the Indians used to live near the river, the bridge,  
and the royal road, they have made so many well-built taverns, pulperías, potters’ 
shops, and other houses that they call it New Triana, and it is so urbanized that it 
would be very difficult to return it to the state that it was before.116         
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As the viceroy’s words suggest, the urbanization of San Lázaro was, for him, the visible marker 
of his and his predecessor’s victory and subsequent domination over the space. According to 
Viceroy Cañete, San Lázaro was no longer a non-colonial space that lacked policía, but instead 
was formally incorporated into Lima’s well-ordered urban community, so integrated in fact that 
it would be impossible to return it to its former non-colonial state. The viceroy’s description of 
“well-built” buildings was meant to convey the formation of a district that conformed to 
European ideas and models, thus highlighting normative patterns of urban expansion typical to 
any growing, prosperous city in the Iberian world. His use of San Lázaro’s informal name, “New 
Triana,” was intended to express the normative nature of such urban expansion. Just as the 
wealthy and magnificent city of Seville in Spain expanded beyond its traditional boundaries and 
across its river, so too did Lima. Yet, the built and lived environments in San Lázaro, as I will 
show, did not simply conform to baroque and imperial urban models imposed by colonial elites. 
Indeed, the viceroy’s words belie indigenous peoples’ roles in shaping the district’s built 
environment and, by extension, its frontier milieu. Thus, this section questions whether 
urbanization necessarily signified successful imperial integration and expansion in Peru’s capital 
city.117   
 To shape San Lázaro’s built environment, the indigenous cofrádia of the Virgin of 
Copacabana—the majority of whom were members of the non-colonial shantytown of San 
Lázaro—endeavored to build their own church in the parish to house their miraculous image. 
The purpose of such an edifice was to reconstruct aspects of the material, social, and religious 
place that were lost after the 1590 raid. Bolstered by the miracle associated with their religious 
image, the native Andeans of the Virgin of Copacabana confraternity followed tested models to 
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achieve their own ends: they engaged in strategic interaction and tenuous alliance-building in the 
legal arena. Specificially, the Indians and their religious and viceregal allies employed the 
language of loyalty and space to strengthen their legal arguments, as well as highlighted their 
new-found wealth, the miracle of their sweating image, and the wrongs that had been forced 
upon them due to their unlawful removal from their original homes in San Lázaro. Armed with 
these rhetorical strategies, the indigenous cofradía and their allies engaged in a lengthy legal 
battle with multiple jurisdictions to obtain the necessary licenses to construct their own religious 
space in a place that had previously been their own: the barrio of San Lázaro.  
 In 1606, the Virgin of Copacabana brotherhood initiated their requests to obtain the 
proper licenses. Though they struggled to receive the support of the Real Audiencia, the 
archbishop of Lima and his ecclesiastical cabildo proved to be strong allies, perhaps out of a 
desire to reinforce their ties with and control over Lima’s native population. To gain favor with 
the elites of the archbishopric, the Indians wasted little time reminding the ecclesiastical cabildo 
in 1606 of the recent miracles that their image had produced while in the makeshift church in El 
Cercado, stating that the image “[had] perform[ed] many miracles and especially the sweating 
that it did.”118 As Julia Costilla explains, the miracles associated with the cult of Copacabana 
were often employed by various actors “to gain access to certain spaces and benefits or to 
legitimize positions.”119 No doubt, this was the case in this particular circumstance. As a symbol 
of God’s favor, the miracle legitimized them as good Catholics worthy of benefits and access to 
space in San Lázaro. Other petitions employed by the cofradía and its allies further bolstered the 
claim that the indigenous members of the Copacabana confraternity were deserving of their own 
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church. Indeed, many petitions referred to the Indians as “devoted Christians” even before the 
1590 raid on San Lázaro.120 By reiterating the miracle of the sweating Virgin in their petition and 
by perpetuating a discourse describing them as devoted to the Catholic faith, the indigenous 
cofradía employed their cultural, religious, and political capital that the miracles associated with 
their image had made possible. This, in turn, allowed them to strategically cast themselves in a 
light that was aligned with the Church’s evangelical mission.   
 Not only did they promote the miracles performed by their sweating Virgin and, by 
extension, their devotion to the Catholic faith, but the Indians of the Copacabana cofradía also 
underscored their wealth and preparedness to take on such an expensive venture in their 1606 
petitions to the ecclesiastical cabildo. In addition to alms from its indigenous members, the 
mayordomos and brothers twenty-four stated that the Spaniards who worshipped the Virgin of 
Copacabana and who were already living in the recently created parish of San Lázaro had also 
provided alms to the indigenous cofradía. Specifically, Spaniards donated the necessary land 
upon which they wished to construct the church; important building materials, including 22,000 
adobe bricks; and some mules and enslaved Africans to do the labor.121 As this document 
demonstrates, even San Lázaro’s newly arrived Spaniards became complicit in the production of 
a frontier built and lived environment in the district. Since the presence of the Copacabana 
church would lead to the reintegration of San Lázaro’s former indigenous residents, Spanish 
support for the church’s construction undermined urban spatial relationships that were meant to 
inculcate social hierarchies and, thus, deepen the empire’s cultural penetration into the fabric of 
urban life in seventeenth century Lima. Indeed, Spanish financial assistance helped demonstrate 
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to the ecclesiastical cabildo the cofradía’s wealth, their profound communal support, and their 
readiness to take on the project. Donated by a wide swath of Lima’s diverse population, the 
cofradía’s new-found wealth provided the indigenous brothers with the necessary financial 
means to obtain the cabildo’s permission to proceed with the construction of their own church in 
San Lázaro.    
 In addition to highlighting their wealth and their piety, the Indians of the confraternity of 
Copacabana and their religious and viceregal allies also employed the language of space, just as 
we saw in chapter 2. In their early 1606 petitions to the ecclesiastical cabildo, the indigenous 
brotherhood emphasized the suitability and urbanity of their chosen construction site, as well as 
its close proximity to other religious landmarks (urbs) in San Lázaro. Specifically, the native 
mayordomos and brothers twenty-four wrote that it was a “very good” and “sufficient” site, a 
place with “much decency” and “good citizenship/urbanity (buena vecindad).”122 To emphasize 
the urban nature and, therefore, virtue of the proposed construction site, the Indians strategically 
described the surrounding urbs, writing that the future site was close to “inhabited houses,” “the 
Church of San Lázaro,” and “the street of the Monastery of the Descalzos.”123 Similar to the 
petitions we saw in chapter 2, the indigenous brothers of the Virgin of Copacabana cofradía—
many of whom were former residents of the shantytown of San Lázaro—cast San Lázaro in a 
positive light, stressing its suitability for making good Christians and integrated subjects.  
This spatial rhetoric was later reiterated and expanded on by the Virgin of Copacabana 
cofradía’s religious and viceregal allies as they aided the brotherhood in pursuing the necessary 
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licenses from the Spanish king. The mayordomos and brothers twenty-four of the Copacabana 
confraternity encountered few obstacles from the bureaucracy of the Archbishopric of Lima; they 
obtained the ecclesiastical cabildo’s permission to build their church and to transport the image 
of Copacabana from the cathedral to the newly built edifice when it was completed. Yet, 
additional licenses from the Real Audiencia were necessary, a court that proved much more 
intractable than the ecclesiastical cabildo. To remedy this, the Copacabana cofradía petitioned 
the archbishop directly for help with obtaining the additional licenses to build the church and to 
move the image of Copacabana to San Lázaro.124 The archbishop then wrote to the Protector de 
los Naturales who informed Viceroy Don Francisco de Borja who, in turn, petitioned King 
Phillip III in 1616 on the Indians’ behalf.125 The reasons why the viceroy decided to support the 
native confraternity against the Real Audiencia are unclear. Perhaps he, like the archbishop, 
desired to create deeper ties with Lima’s indigenous population. It is also possible that the 
brotherhood of Copacabana’s cultural and political capital prompted him to act. Either way, the 
viceroy strategically employed the spatial vernacular essential to receiving the necessary licenses 
from the Spanish king.      
In his petition to the king, Viceroy Borja flipped the spatial script of his predecessors and, 
in so doing, he composed a description and historical narrative that aligned with the 1590s 
petitions written by San Lázaro’s Indians and their allies in the Archbishop’s office. Instead of 
arguing that San Lázaro was an unconquered, non-colonial space rife with vice and 
licentiousness, a place unfit for indigenous habitation, the viceroy argued that San Lázaro had 
always been and continued to be a place of policía, good government, and Christian devotion. In 
contrast to Viceroy Hurtado de Mendoza who ordered the 1590 raid on San Lázaro’s Indians, 
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Viceroy Borja related to the king that the Indians were wrongly removed by force and against 
their will in spite of the fact that they regularly attended religious fiestas and masses on Sundays 
while living across the Rimac river.126 Like the indigenous petition I analyzed in chapter 2, the 
viceroy claimed that San Lázaro had always been a place that fostered indigenous integration 
into the Ibero-Catholic fold. Viceroy Borja, therefore, contended that the cofradía of the Virgin 
of Copacabana should be given royal licenses to build their church and return their image to the 
place of its origin in San Lázaro because such a spot was—as he called it—“very suitable.”127 
According to the viceroy, it was so suitable that it provided the needed comfort and space to bury 
the members of the confraternity, to encourage “great veneration,” and to perform all the services 
and devotions necessary for acquiring alms from the cult’s followers.128 In the end, the viceroy’s 
arguments proved persuasive, as Phillip III granted the native cofradía licenses to build their 
church and move their image.129 Thus, Viceroy Borja was another actor critical to the 
reconstruction of an indigenous sacred landscape and indigenous social milieu in San Lázaro, as 
well as complicit in the making of a built environment that would have profound consequences 
for the production of frontier place in seventeenth century Lima.          
In 1621, the Virgin of Copacabana confraternity faced one of their final obstacles in their 
quest to recreate the indigenous sacred space lost after the 1590 raid, a space crucial to the 
maintenance of the barrio’s frontier social scene. Having already secured the necessary licenses 
for the building of their church and the transportation of their religious image from the relevant 
courts, the indigenous cofradía still lacked the proper licenses to bury its dead in the church it 
fought so hard to construct. The ability to bury members was crucial to the survival and the 
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enduring political and cultural influence of confraternities in the early modern Hispanic world, a 
fact which Copacabana’s mayordomos and brothers twenty-four emphasized in their petition for 
a burial license to the Archbishop of Lima.130 Indeed, obtaining burial rights was crucial to the 
long-term economic prosperity of the confraternity and its church, as burials were an important 
source of revenue for any brotherhood. The archbishop, whose bureaucracy had stood firmly 
behind the Copacabana cofradía throughout this legal battle, granted them the burial license that 
they desired within days after the confraternity submitted their petition.131 Thus, the case was 
brought to a close in the cofradía’s favor, paving the way toward the church’s grand opening in 
1633. That same year, one observer related, the church of Our Lady of Copacabana “is in the 
care of the Indians, and they have built a sumptuous church.”132 Even the indigenous members, 
themselves, boasted of the beauty of their edifice, calling it “one of the best constructed and 
ornamented churches in the city.”133 In a city often cited as having a politically weak native 
nobility, the cofradía served as an influential institution through which native Andeans could 
exercise power over urban space. In the end, the construction of this “sumptuous” church 
cemented the indigenous confraternity’s role in the making of the capital’s built environment.  
The city’s urbs was expected to reflect and shape the city’s civitas. This was also the case 
for the newly built Copacabana church that shaped place in San Lázaro and, by extension, the 
capital’s larger community. We have already seen that the makeshift Copacabana chapel had 
attracted Africans and Spaniards of all classes to the walled indigenous barrio of El Cercado 
even before the miracle of the sweating Virgin took place there in 1591. Spaniards remained 
enthusiastic about the cult into the seventeenth century, enthusiastically supporting the 
                                                          
130 AAL, Cofradías, leg. 10, exp. 10, unnumbered folios. 
131 AAL, Cofradías, leg. 10, exp. 10, unnumbered folios. 
132 Biblioteca Nacional del Perú (BNP), código de barras: 2000001654, signatura: B1236, f. 2v. 
133 AGI, Lima 334, unnumbered folios.  
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construction of the indigenous-dominated church in 1606 through their generous donations. As 
seen in the Indians’ petition to the ecclesiastical cabildo, the construction of the church required 
slave labor performed by Lima’s enslaved African community. When Spaniards gave enslaved 
Africans as alms to the cofradía, they forcibly pulled many Africans into daily contact with 
Copacabana’s indigenous and Spanish worshippers. The miracles associated with the cofradía’s 
religious image only enhanced its support among Lima’s Spanish community and, thus, their 
attraction to and orientation toward the church in San Lázaro.134  
Like their Spanish counterparts, Indians from across the Lima valley and Peru more 
broadly were attracted to the church and, by extension, to San Lázaro, a dedicated devotion 
demonstrated in their wills. In her 1625 testament, an indigenous woman from Lima named 
Juana Gómez revealed her devotion to the Copacabana confraternity, of which she was a loyal 
member. Not only did she ask to be buried in the uncompleted church of Copacabana, but she 
also requested that a fifth of her property be granted to the church and the required alms be given 
to the cofradía for performing a mass for her soul.135 Not all indigenous devotees to the cult were 
members of the brotherhood, however. For example, María Llasca—an Indian from the Yauyos 
province in the central highlands and later a resident of El Cercado—stated in her 1638 will that, 
though she wanted to be buried in the parish church of El Cercado, she wished to give alms in 
the form of a red-colored satin shirt to the cofradía of Copacabana upon her death.136 Others like 
Domingo Martín—an Indian man from the mountainous region of Huaylas and now a resident of 
Lima—stated in 1605 that, as a member of Nuestra Señora del Rosario de los Naturales 
(Indians), he desired to be buried in their chapel in the Monastery of Santo Domingo. However, 
                                                          
134 Ramos, “Nuestra Señora de Copacabana.” 
135 AGN, “Testamento de Juana Gómez,” PN, Tamayo, n. 1852, f. 478r-v. 
136 AGN, “Testamento de María Llasca,” Testamentos de Indios (TI).1.111. 
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in addition to requesting masses be performed for his soul at the altar of Nuestra Señora del 
Rosario de los Naturales, he also paid for masses at the altars for the cofradías of Nuestra Señora 
del Rosario de los Españoles (Spaniards), Animos de Purgatorio, and Copacabana.137 For the 
mayordomos of Copacabana, the wealth accumulated through indigenous deaths was a symbol of 
the widespread support their cofradía and cult had among Lima’s native community. In 1677, the 
officers of the confraternity bragged, “each day the devotion of the Indians increases…that it is 
rare that an Indian who dies does not leave in their will—according to their means—some 
amount for this holy house.”138 Whether born in Lima or in the rugged regions of Yauyos or 
Huaylas, the church of Copacabana in San Lázaro enticed Lima’s mobile native population, thus 
making the holy edifice a magnet that drew together disparate groups of Indians and Spaniards to 
meet on the urban frontier.             
 In addition to native individuals, other indigenous cofradías also flocked to the Church of 
Our Lady of Copacabana in San Lázaro. Beginning in the late 1660s, the mayordomos of San 
Cristóbal began petitioning to transfer their confraternity from the parish of San Sebastián to San 
Lázaros’ indigenous-dominated church, a move that brought more Indians into a barrio from 
which earlier they had been removed almost a century.139 A more interesting case was the 
establishment of San Agatón in the Copacabana church in 1679. Unlike the majority of Lima’s 
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cofradías, which were largely composed of a mixture of native Andean ethnicities, San Agatón 
was not. Though the membership and cabildo were open to all Indians who paid the proper 
amount of alms, the cofradía of San Agatón was founded exclusively by native Andeans from 
Huachipa, located in the far-east of the Lima valley bordering the highlands.140 Whether drawn 
to this church due to their admiration for the Virgin of Copacabana or attracted by the autonomy 
that this indigenous sacred space made possible, San Lázaro’s Copacabana church enticed 
mobile Indians from the highlands, the borders of the Lima valley, and Lima itself.  
Acting as a magnet, pulling and directing ethnically diverse bodies toward it, the Church 
of Our Lady of Copacabana played an important role in shaping Lima’s human community or 
civitas. The ungovernable movements of ethnically diverse bodies through space engendered 
frontier place in San Lázaro. This, in turn, fostered the development of a frontier civitas or 
human community that was profoundly entangled in the frontier landscape of the Viceroyalty of 
Peru. The destruction of the non-colonial shantytown of San Lázaro in 1590 did not symbolize 
the closing of the frontier and the gradual integration of the Lima valley into the dominant 
structures of the Spanish empire. Rather, the material presence of the Copacabana church in San 
Lázaro—a religious site dedicated to an indigenous-baroque cult forged in the frontier landscape 
of southern Peru—reflected a different kind of limeño community than that which Spanish 
chroniclers often delineated. Serving as a daily reminder of the failed implementation of spatial 
governance and the ambiguous enforcement of a standardized Catholic religiosity, the 
“sumptuous” bell tower peeking out above Lima’s skyline reflected and embodied the cabeza’s 
frontier civitas. 
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Conclusion 
 In this chapter, I have argued that the indigenous members of the Virgin of Copacabana 
cofradía played central roles in the construction of San Lázaro’s built and lived environments 
even after the 1590 raid that initially expelled them from the barrio. Lima’s baroque chroniclers 
often described a city made in the image of victorious Spaniards, portraying its community and 
its spatial design in line with the baroque cultural trends emanating from Europe. Yet, such lofty 
rhetoric never came to fruition in seventeenth century Lima. 
Critical to the making of place in the cabeza, the Indians of the Copacabana 
confraternity—many of whom were former residents of the shantytown of San Lázaro—engaged 
in strategic interaction in the legal arena. In doing so, their intent was to recreate aspects of the 
frontier social and religious scene in San Lázaro that was for a brief time lost to them. Critical to 
their future successes were the miracles that became associated with the image of the Virgin of 
Copacabana, miracles which infused the native cofradía with financial, religious, and cultural 
capital to leverage against the archbishop, the viceroy, and the king. From the perspective of 
many religious and secular elites, the miracles legitimized the Indians as “devoted Christians” 
worthy of a site to build a church of their own in the newly created parish of San Lázaro, a parish 
community where Indians were never intended to be a part. In helping the brotherhood to 
achieve their own ends, the viceroy, the archbishop and his bureaucracy, and the Spanish king 
became complicit in the making of a frontier built and lived environment that ran counter to the 
baroque spatial orderings many elites wished to create. Though the viceroy and the city council 
attempted to close the frontier through their expulsion of Indians and urbanization of San Lázaro, 
the barrio continued to maintain strong connections with the greater frontier world that was the 
Viceroyalty of Peru, despite no longer being a non-colonial space largely free from colonial 
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intervention. As I demonstrated, the newly built Church of Our Lady of Copacabana acted like a 
magnet, attracting and directing diverse groups of mobile Indians, Spaniards, enslaved Africans, 
and castas to San Lázaro, thereby reconstructing San Lázaro’s frontier multi-ethnic/multi-
cultural community. In other words, the barrio’s plebeian character—which is well-known 
among Peruvian historians—was in part constituted by indigenous people and the built 
environment they constructed. In fact, San Lázaro had become so multicultural and ethnically 
diverse that, on the day of Santa Rosa in 1690, a Spanish alférez named Francisco Espinoza, 
along with neighbors of Spanish and African descent, gathered together at the home of an couple 
on Calle de Malambo to celebrate their one-year-old baby’s first hair-cut ceremony, a common 
native Andean ritual called rotuchico that is still practiced today.141   
Though Church and royal officials like the viceroy and the archbishop endeavored to 
build long-lasting political, social, and cultural ties with the capital’s native community, the 
actions of the viceroy, the archbishop, and the king only undermined those efforts to foster 
imperial integration and cultural and political hegemony. Paradoxically, their actions promoted 
the production of frontier place in San Lázaro, a milieu that hindered the spatial, cultural, and 
political conquest of the Lima valley. As the material symbol of the frontier’s continual presence 
in Lima and its valley, the Copacabana church embodied the capital’s frontier civitas, a human 
community accustomed to cultural composites and porous cultural borders. In the frontier city of 
Lima, the materiality of this church reflected and shaped the tenuous foundations upon which 
Spanish rule rested.   
 Having shown that Lima and, in particular, San Lázaro remained knotted in the 
unconquered frontier world of the Viceroyalty of Peru, I will now examine the creolized culture 
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that emerged in Lima’s seventeenth century frontier community. Through an examination of the 
creolized sacred spaces that dotted the city’s terrain—spaces composed of Indians, Africans, 
Spaniards, and castas—I will show how the urban frontier made possible a creolized habitus that 




A “MONASTERY CITY”?: CREOLIZED SACRED SPACES, RITUAL, AND THE 
MAKING OF A CREOLIZED HABITUS IN SEVENTEENTH CENTURY LIMA 
 
[The female witness] declared that, to bring and tie a man that she used to have, 
she consulted this accused woman/prisoner [Luisa de Vargas]. And she brought 
the coca and the wine, and this accused woman/prisoner conjured the coca, saying 
my coca, my mother, and she invoked the Inca and the devils. And [Vargas] told 
this witness to blow tobacco smoke into the basin…and Vargas saw in the basin 
the female witness and her handsome man [galan] together, which was a sign that 
he was wanting her and would return to her.   
—The Inquisition trial of Luisa de Vargas, 1655.1  
 
 In the mid-seventeenth century, Luisa de Vargas, a quarterona de mulata and inn-keeper 
living in Lima, was a powerful ritual specialist who assisted a diverse cast of men and women, 
rich and poor, with their love problems, including one of the capital’s Spanish corregidores or 
chief magistrates.2 In creolized sacred spaces engineered through their own ingenuity, de Vargas 
and her clients participated in love rituals in the hopes of taming men and winning their love. 
Though invocations varied from person to person, calls to the Inca king, the Inca princess (palla), 
the coya or Inca queen, huacas, devils, saints, and coca were an ordinary part of limeño love 
rituals, a common ritual practice performed in callejones (alleys), homes, chicherías, and 
pulperías scattered throughout the viceregal capital, its port Callao, and in the Lima valley more 
generally. According to Leo Garofalo, Paulino Castañeda Delgado, and Pilar Hernández 
Aparicio, creolized rituals, deemed sorcery (hechicería) by Inquisitorial and Church officials, 
were so “prevalent” in Lima that the Inquisition understood that “the elimination of its 
practitioners—much less their clients—[was] impossible.”3 For Luisa de Vargas—a woman who 
often performed her rituals in Quechua—wine and coca leaves, along with other objects from the 
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indigenous and Mediterranean worlds, were essential objects upon which she and her clients 
depended.4 While the use of coca was widespread in creolized sacred spaces across the Lima 
valley, other ritual specialists were also dependent on and oriented toward mullu shells, ground 
colored powders, guinea pigs, chicha, huacas found in indigenous burial sites, fire, lodestones, 
beans, corn, baths, rosaries, and more. Frontier Lima’s urban populace habitually sought out 
ritual specialists and creolized sacred spaces, as well as used a wide range of primarily Andean 
and European cultural objects. In addition to employing an assortment of objects in creolized 
sacred spaces, ritual specialists and their clients invoked a variety of supernatural authorities, 
ranging from the sun huaca to demons to the Catholic saints.  
This chapter moves from the Copacabana church and the district of San Lázaro to focus 
on creolized sacred spaces, composite ritualistic spaces specializing in love, the improvement of 
one’s luck, and healing. We have already seen that the Catholic Church in Peru was not 
impervious to new cultural formations made on the Andean frontier. However, other frontier 
cultural constructions, such as urban love rituals, were less tolerated, at least in official Church 
parlance. As Alejandra Osorio has shown, such creolized rituals were practiced throughout the 
capital, including its urban core, and were particularly pronounced in callejones or alleys.5 For 
example, in the dwelling of the Indian woman, María de la Cruz, located in the callejón de la 
Soledad, Church extirpators discovered a creolized sacred space composed of a mix of objects 
from the European and Andean worlds, including a lodestone with iron shavings, a local 
alcoholic drink known as aguardiente, wine, and coca.6 Creolized sacred spaces such as these 
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were rife in the Lima valley and were made possible due to ungovernable native mobility, 
constant contestation over urban and rural space, and the emergence of frontier place in the 
sixteenth century. Through an examination of contestation over sacred space in seventeenth 
century Lima, this chapter explores the ongoing construction and endurance of frontier place-
making and frontier spatial orientations in the viceregal capital, thereby revealing the highly 
contested political and sacred terrain (both figuratively and metaphorically), and, by extension, 
the uncertain foundations of the Spanish colonial enterprise in the supposed heart of its South 
American territories.   
Influenced by Sara Ahmed’s ideas on space, objects, and orientations and Tim Ingold’s 
concept of knotting and its role in place-making, I argue that, despite attempts by Church and 
crown officials to orient urban bodies solely toward baroque sacred spaces and objects, Lima’s 
multiethnic community remained governed by a creolized habitus made possible by the frontier.7 
As I show, ritual specialists, particularly women, played central roles in maintaining and 
engendering orientations toward creolized objects and spaces, as well as creating and preserving 
the tightly bound knots that made frontier sociality and place-making possible. In other words, 
they performed invaluable political and cultural work that generated and maintained knots 
through the practice of love rituals, a shared dependency on a wide array of objects from 
disparate cultures, and the creation of shared cultural understandings, thereby producing and 
preserving intimate interethnic relationships. In the face of a weak baroque state, I assert that 
female ritual specialists helped bring social cohesion to what would otherwise be “formless and 
inchoate flux” that was the highly mobile, frontier world of the Lima valley.8 In arguing that the 
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actions of ritual specialists were political ones, I contend that the crown did not have a lock on 
the political, as female ritual specialists performed similar political functions that male political 
officials of the baroque theater-state hoped to monopolize. Thus, the quotidian practice of what 
authorities deemed “sorcery” in creolized sacred spaces was not, as Laura Lewis has argued, an 
“affirmation of hegemony” that “upheld the allure of wealth, mobility, and power controlled by 
elites.”9 Instead, creolized ritual practice in frontier Lima laid bare the fragility of the baroque 
theater-state in the face of daily competition over cultural superiority, political power, and 
control over urban space.   
As we have seen in previous chapters, recent studies on Spanish American cities have 
emphasized the importance of baroque ceremonies and the formation of a baroque theater-state 
to the ongoing stability of Spain’s “empire of towns.” In other words, for these scholars, baroque 
civic and religious ceremonies inculcated hierarchies and created profound bonds of loyalty 
between subject and ruler.10 For historian Alejandra Osorio, Lima was a “bastion of loyalism” 
made possible by ostentatious rituals celebrating the Spanish king and the Catholic faith, thus 
making the cabeza a baroque metropolis.11 In contrast, I argue that a focus on contestations over 
sacred space in seventeenth century Lima reveals a more complex frontier milieu in which the 
creolized culture fostered by the frontier rivaled baroque culture and the baroque theater-state in 
the capital. Rather than “popular” or “subaltern,” Lima’s fluid creolized culture constituted 
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normative behavior for a wide portion of urban society, as Spaniards, Africans, castas, Indians, 
rich, and poor all participated in and contributed to this vibrant cultural environment.12 The 
materiality of creolized sacred spaces became intricately entangled into the fabric of society, so 
much so that the Church and colonial officials were unable to turn the urban populace away from 
such objects, thereby creating composite, frontier identities.      
 This chapter is divided into three parts. The first section explores the baroque sacred 
spaces of Lima and the baroque discourse employed by Lima’s chroniclers that made Lima 
known for its lavish churches and religious piety. I find that, though the chroniclers unanimously 
portrayed the capital as the very essence of a baroque city, competition over baroque sacred 
spaces was commonplace. The second section moves from the ostentatious churches and baroque 
religious sites to the ubiquitous creolized sacred spaces that were scattered throughout the Lima 
valley, including the capital’s urban core. Far from being sites for “popular” or “subaltern” 
cultural practices, the capital’s creolized sacred spaces—spaces of ritual where Andean logics 
and objects played important roles—were central to the lives of all sectors of the cabeza’s 
frontier society. In these sacred spaces, female ritual specialists and their clients knotted together 
Lima’s multiethnic society through their cultural and political work. The final section examines 
the competition between baroque and creolized sacred spaces in Lima, and takes a closer look at 
the roles played by religious ceremonies and processions, the Inquisition, and the Extirpation of 
Idolatry in orienting urban bodies away from creolized spaces and objects and toward those 
considered baroque. I argue that baroque ceremonies, the Inquisition, and the Extirpation of 
Idolatry can be understood as tools in the defense against frontier place-making. However, due to 
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the work of ritual specialists and ungovernable native mobility, Andean objects remained in 
reach, entangled in the gnarled lines that composed limeño frontier place. Because of this, I 
contend that the efforts made by the Church and crown officials and, by extension, the theater-
state to engender normative baroque orientations and identities were largely in vain. Rather, a 
substantial portion of Lima’s urban inhabitants exhibited frontier identities and orientations, as 
they remained dependent on and oriented toward a mixture of objects and sacred spaces in the 
seventeenth century viceregal capital.            
Describing a “Monastery City”:  
Baroque Depictions of Lima’s Seventeenth Century Sacred Spaces 
 
It is often said that the viceregal capital of Lima was “the monastery city” or a “city of 
churches.”13 Flush with Catholic sacred sites, the cabeza had over forty churches, including six 
parish churches, nineteen monasteries, and fifteen nunneries in the seventeenth century.14 
According to Lima’s baroque chroniclers, many of whom were members of religious orders, 
these churches, convents, and monasteries were lavish spaces beautifully adorned with fine 
fabrics, gold, silver, and well-worked stone, thereby highlighting the dignity, wealth, and status 
of Lima as the principal city of the Viceroyalty of Peru.  
Located on the Plaza Mayor, the chief church was the cathedral, the seat of the 
archbishop and, by extension, the most important church in Peru. Like the majority of the 
buildings of early Lima, the cathedral was initially a “small and modest structure.”15 However, 
after suffering severe damage in an earthquake, it was rebuilt in the early seventeenth century by 
                                                          
13 Osorio, Inventing Lima, 122; James Higgins, Lima: A Cultural History (Oxford, UK: Oxford University 
Press, 2005), 56.   
14 Osorio, Inventing Lima, 122; Higgins, Lima, 56. 
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master builder Juan Martínez de Arrona who began work on the towers and the principle façade 
in 1624 and 1625 respectively (see figure 6). Cobo portrayed the seventeenth century cathedral 
as more appropriate for a city that was the cabeza of the Viceroyalty of Peru. Instead of the 
previous structure made of adobe, the new cathedral, according to Cobo, was a wealthy one 
made of brick and lime and replete with finely-ornamented altars and cups made of gold and 
silver.16 Though not widely read, Cobo’s work gives us insights into the shift in the cathedral’s 
appearance from its humble beginning to its grand reconstruction in the first half of the 
seventeenth century.   
                                                          




Figure 6. Frontispiece of Lima’s Seventeenth Century Cathedral. 
Source: AGN, Plano 40. 
185 
 
Published by Lima’s printing press in 1630, the Franciscan friar, Salinas y Córdova, 
lavished even more praise on the cabeza’s cathedral than Cobo. Like other chroniclers, the 
Franciscan friar described a beautifully built and attractive structure with ornate architecture. 
With “five naves and more than 300 feet in length and 150 wide,” Salinas y Córdoba wrote of an 
imposing edifice with Ionic design and vaults that were like the cathedral in the Andalusian 
metropolis of Seville.17 According to the friar, each of the two towers were not just beautiful, but 
the “most beautiful.”18 As the viceregal capital, Lima had to project the most baroque of images 
to the wider Spanish empire through the circulation of published texts such as that of Salinas y 
Córdova. The city’s grand baroque churches with their bell towers that could be seen beyond the 
city limits were intended to serve as material markers that Lima embodied a Christian, baroque 
community (civitas) fit for a magnificent city such as itself.  
Beyond the cathedral, Lima’s most ostentatious churches were those constructed by the 
mendicant orders, all of which were located in the heart of the city. According to the Jesuit friar, 
Giovanni Anello Oliva, in Lima, “there are four religious orders with grandiose convents and the 
most sumptuous temples that compete with the greatest ones in Europe.”19 Though the majority 
of the capital’s religious chroniclers spoke highly of Lima’s churches, many heaped extra praise 
on the religious sites built and overseen by their own orders. In a city with over forty churches 
and with four religious orders jockeying for wealth and prestige, it was important for the friars to 
distinguish their religious sites and miraculous cults from one another. Thus, within the 
circulating discourse or propaganda fashioned by Lima’s baroque chroniclers, one that 
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resoundingly and unanimously projected a baroque image of the cabeza, contestation and 
rivalries over baroque sacred space can be elucidated.  
 As a proud Augustinian friar and Peruvian creole, Antonio de la Calancha wrote 
effusively about Lima’s San Agustín Church and the baroque cults it housed.20 Located two 
blocks from the monastery of Santo Domingo, the friar described the church as “strong, 
expensive, and regal,” built with brick and lime and with “deep and solid foundations.”21 Inside, 
“the adornment [was] so precious that two temples in Europe do not exceed it, and few equal it 
in Spain.”22 Calancha relates that, while the organ cost 11,000 pesos, the carved decorative cedar 
wood seating in the choir amounted to a “regal work” costing 30,000 pesos.23 The church’s 
pillars and walls were covered with religious art and hand-painted tiles, and according to 
Calancha, the viceroy, the Prince of Esquilache, stated that the main altarpiece depicting the life 
of Saint Augustine was without equal when compared with the ones in Spain.24 This altarpiece 
cost more than 30,000 ducats.25 Indeed, the friar was not bashful when discussing money; he 
often highlighted the cost of ostentatious decorations and construction to emphasize their 
sumptuousness. Apart from exceptional woodcarvings and paintings, the sacristy also housed 
material treasures. According to the Augustinian, there were many precious and expensive jewels 
and ornaments, including a goblet made of “solid gold,” a high cross with gold overlay, papal 
jewelry, and many fine candlestick holders, plates, and other luxurious items.26 
 In addition to describing a richly adorned main church, Calancha details the chapels 
housing some of the church’s miraculous images, describing them as properly ostentatious 
                                                          
20 Creole was the term often used to describe people of Spanish descent who were born in the Americas.  
21 Calancha, Crónica moralizada, vol. 2, 562. 
22 Calancha, Crónica moralizada, vol. 2, 564. 
23 Calancha, Crónica moralizada, vol. 2, 563. 
24 Calancha, Crónica moralizada, vol. 2, 564-565. 
25 Calancha, Crónica moralizada, vol. 2, 565. 
26 Calancha, Crónica moralizada, vol. 2, 566. 
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homes for the Augustinian order’s baroque cults. For baroque Catholics, the worship of saints 
and Marian cults was an essential aspect of the Catholic faith, and therefore, ostentation was 
needed to highlight their importance, majesty, and power. For example, the majestic chapel for 
the miraculous image of the Virgen de Gracia was, for Calancha, a “sumptuous” one with an 
“illustrious” altarpiece.27 Ornamented with beautiful lamps, precious metals, jewels, and regalia, 
the friar’s depiction of the chapel paints it as the personification of the baroque.28 Calancha 
writes that the rich jewels and finery in the chapel of the Virgen de Gracia “gave [the image] 
authority and honor it.”29 In other words, for the Augustinian and other baroque chroniclers, such 
expensive objects should not be understood as decadent, but rather as attempts to bring authority, 
majesty, and loyalty into being. By describing the Augustinian church as the most baroque of 
Catholic sacred sites in Lima—and even Europe—Calancha distinguished the Augustinian 
church from others, thereby aggrandizing the holiness, prestige, wealth, and power of the 
Augustinian order, its church, its cults, and, by extension, the city of Lima. Though the friar may 
have exaggerated, the decoration of the church and the discourse concerning its awe-inspiring 
look were meant to entice, lure, and seduce urban dwellers toward the sacred site constructed by 
the Augustinian order, thereby orienting and directing bodies both rich and poor toward the 
splendor of its objects.  
Though Augustinians like Calancha would likely protest, the Monastery of San 
Francisco, located a block from the Plaza Mayor on the banks of the Rimac River, is often said to 
be the best example of Hispanic baroque architecture in Lima. After an earthquake destroyed 
much of the structure, the Franciscans commissioned a new grander, larger monastery complex 
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29 Calancha, Crónica moralizada, vol. 2, 576. 
188 
 
in 1657 under the direction of Portuguese architect Constantino de Vasconcellos. At its peak, this 
edifice housed more than 200 friars and a large number of slaves.30 Upon its completion its 1672, 
the city celebrated its grand opening with much fanfare. Lima’s elites were all in attendance, 
including the Count of Lemos (the viceroy), his wife, as well as other prominent members of the 
capital’s religious community. This event was later accompanied by fireworks and lights strung 
up along the roof tops of the monastery. The diarist Josephe Mugaburu commented on that 
opening day, saying, “the new church of San Francisco of this illustrious city of Lima was 
unveiled, with all of the altars well-decorated as well as all of the cloister. The church was 
completely finished in every aspect with the exception of the doors and towers.”31 Such a courtly 
and saintly group of attendees, along with the pomp and circumstance of the occasion, were 
intended to give gravitas to the occasion, as well as highlight the importance of the monastery to 
Lima’s urban community. 
In 1675, the Franciscan friar, Miguel Suárez de Figueroa, wrote a panegyric to the newly 
constructed temple titled, Templo de nuestro grande patriarca San Francisco…, which included 
drawings and a map of the complex. The drawings and map provide an intimate look into the 
interior of the monastery, including its cloisters, gardens, and multiple buildings. As illustrated 
by Suárez de Figueroa, the monastery was an immense and imposing complex with numerous 
cloisters, six cupulas or domes, four bell towers, gardens for growing food, an infirmary, an 
apothecary (botica), housing for novices, and more (figure 7).32 The exterior of the complex was 
covered in sumptuous designs and sculptures. With its ornate columns, statue of the Virgin, and 
                                                          
30 Bernales Ballesteros, Lima: La ciudad y sus monumentos, 227-228; Higgins, Lima, 56. 
31 Josephe and Francisco Mugaburu, Chronicle of Colonial Lima: The Diary of Josephe and Francisco 
Mugaburu, 1640-1697 (Norman: University of Oklahoma Press, 1975), 193-194. A similar blessing ceremony took 
place after the completion of the church of the Desamparados. See The Chronicle of Colonial Lima, 177-179.  
32 Miguel Suárez de Figueroa, Templo de nuestro grande patriarca San Francisco de la provincia de los 
doce apostoles de el Perú en la ciudad de los Reyes…con licencia en Lima, año 1675, Unnumbered page.  
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depictions of cherubs and the keys of Saint Peter, the portada or frontispiece of the principle 
entrance to the church was especially elaborate, underscoring its importance within the larger  
monastery. In the drawn map, the doors are open, allowing the viewer to peek inside the 
extravagant church, thereby enticing the reader to come see what luxuries await inside.  
 
Figure 7. San Francisco Monastery, Lima, 1675. 
Source: Suárez de Figueroa’s Templo de nuestro grande patriarca San Francisco, accessed online from the John 
Carter Brown Library.  
 
In addition to a bird’s-eye view, Suárez de Figueroa’s book gives the viewer a look inside 
some of the more intimate spaces of the monastery, namely the central patio or main cloister 
(figure 8).33 As shown in the drawing, the main cloister matched the baroque beauty of the 
                                                          
33 Suárez de Figueroa, Templo de nuestro grande patriarca San Francisco, unnumbered page. 
190 
 
façade. Based on the description of Juan de Benevides, whose account was also included in 
Suárez de Figueroa’s manuscript, four smaller fountains surrounded the principle one in the 
middle of the courtyard, a fountain that could “compete with the best fountains of Europe.”34 As 
depicted in the drawing, the lush, decorative gardens amounted to a “paradise,” framed by ornate 
architecture and laid out with exuberant, frilly designs.35 Overall, Suárez de Figueroa’s work 
gives us a detailed description of a “city within a city,” a baroque complex that was intended to 
attract and orient new patrons and worshippers; maintain their hold on their regulars; and 
highlight the authority and prestige of the Franciscans and their baroque sacred spaces over those 
erected by other religious orders in the capital.36  
                                                          
34 Suárez de Figueroa, Templo de nuestro grande patriarca San Francisco, unnumbered page. 
35 Suárez de Figueroa, Templo de nuestro grande patriarca San Francisco, unnumbered page. 




Figure 8. Main Cloister of the San Francisco Monastery, Lima, 1675 
Source: Suárez de Figueroa’s Templo de nuestro grande patriarca San Francisco, accessed online from the John 
Carter Brown Library. 
 
Like Calancha, Suárez de Figueroa extolled the cults associated with his monastery and, 
by extension, his religious order. Perhaps the most famous was Nuestra Señora de la Soledad 
(Our Lady of Solitude). As seen in figure 7, the chapel of Nuestra Señora de la Soledad was 
housed in its own church attached to the larger complex (labeled number 3 on the map). 
Positioned on the corner of the Plaza de San Francisco with the Rimac River behind it, the 
chapel, according to Suárez de Figueroa, had its own “magnificent” portada, along with two bell 
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towers and an “elegant” nave, all of which were in harmony with the entire complex.37 In the 
end, the ostentatious chapel cost 90,000 pesos, a luxurious expense meant to direct urban 
inhabitants toward the chapel and the monastery, while highlighting the cult’s nobility and its 
authority to solve daily problems and perform miracles.38 Within the baroque discourse 
regarding Lima’s greatness, contestation over sacred sites emerged, as the religious orders 
competed for patrons, wealth, prestige, and religious adherents.               
  Though there was competition among Lima’s orders, one thing everyone could agree on 
was Lima’s deep devotion to the Catholic faith. Highlighting the city’s religiosity and its 
numerous Spanish priests, Murúa related that there were ordinarily around 230 priests and 
clergymen in Lima at one time, and hyperbolically he exclaimed, “Christianity is at its peak [in 
Lima], and there are no cities in Spain that exceed it.”39 Emphasizing this point, Calancha 
boasted that Lima’s august people used more candle wax in religious processions and in 
churches than in the greatest cities in Europe.40 Religious public ceremonies were a quotidian 
aspect of life, particularly on the main plazas and in principal streets of the cabeza. Despite 
nuancing, many scholars have largely echoed the above characterizations of Lima’s baroque 
religious environment. Historians estimate that more than ten percent of the city’s population 
were nuns or friars, and that the capital “harbored an unusually high number of men and women 
associated with santidad.”41 In fact, historians have asserted that limeño colonial piety was 
                                                          
37 Suárez de Figueroa, Templo de nuestro grande patriarca San Francisco, f. 10r. 
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39 Murúa, Historia general del Perú, 511 and 514. 
40 Calancha, Crónica moralizada, vol. 2, 558. 
41 On religious women and men and sainthood in Lima, see Nancy van Deusen, Between the Sacred and the 
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Editorial Horizonte, 1993), 71-110; Mújica Pinilla, “El ancla de Rosa de Lima,  53-211; Rafael Sánchez-Concha 
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particularly embellished.42 Though limeños certainly attended church, participated in cofradías, 
and witnessed religious festivities, their orientations were not solely directed toward baroque 
religious spaces and objects. Rather, baroque accounts of Lima’s religiosity obscure the extent to 
which Lima’s populace was also dependent on and oriented toward the creolized objects and 
sacred spaces governed by ritual specialists. Reading Inquisition and extirpation cases in light of 
the frontier world that Lima inhabited, I find that such orientations were not deviant, “popular,” 
or “subaltern,” but instead, an essential part of mainstream life in frontier Lima. It is to this 
subject that I now turn.        
The Materiality of Creolized Sacred Spaces:  
Love Rituals, Andean Logics, and the Politics of Knotting in Seventeenth Century Lima 
 In this section, I move from seventeenth century Lima’s grand baroque churches, 
convents, and monasteries to the innumerable domestic sacred spaces forged by the ingenuity 
and creativity of the capital’s diverse population. So popular were limeño ritual specialists and 
creolized sacred spaces that the Lima Inquisition only chose to prosecute the most egregious 
offenders; the Inquisition was simply ill-equipped to handle so many cases involving the crime 
of sorcery.43 This suggests that the Church and secular authorities did not have a monopoly on 
sacred, ritualistic spaces in the cabeza. Scattered throughout the Lima valley, these creolized 
sacred spaces brought together Spaniards, Indians, Africans, and castas to engage in rituals 
meant to solve social conflicts and to maintain and produce societal cohesion and intimate 
bonds.44 In other words, in a multiethnic, frontier city where the colonial state remained inchoate 
                                                          
Barrios, Santos y santidad en el Perú virreinal (Lima, Peru: Vida y Espiritualidad, 2003); Osorio, Inventing Lima, 
122. 
42 Fernando Iwasaki Cauti, “Vida de santos y santas vidas: Hagiografías reales e imaginarias en Lima 
colonial,” Anuario de Estudios Americanos 1 (1994): 47-64.  
43 Castañeda and Hernández, La Inquisición de Lima, vol. 2, 336-337; Garofalo, “Conjuring with Coca and 
the Inca,” 78-79. With so many cases, the Inquisition only prosecuted the most notorious ones. 
44 Joan Bristol and Matthew Restall explain that there was “an interethnic quality to love magic” in colonial 
Mexico and the Yucatan, as diverse groups participated in it. See Joan Bristol and Matthew Restall, “Potions and 
194 
 
and the potential for conflict and rupture abounded, the cultural work of the Limeño people—
especially its common women—was critical to the cabeza’s creolized cultural habits and, by 
extension, the everyday workings of its frontier society.45 Previous studies on urban love 
“magic” and “popular” rituals in Peru have argued that, while Inquisitors and Church officials 
understood such practices as dangerous because of their potential to challenge male authority 
and, thus, men’s ability to control women’s sexuality, the aims of female ritual specialists were 
not anti-imperial or directed toward shaping the colonial state. Rather, ritual specialists and their 
clients engaged in creolized love rituals to manage quotidian domestic problems central to their 
lives.46 Such an approach largely divorces female ritual specialists, their customers, and their 
                                                          
Perils: Love-Magic in Seventeenth Century Afro-Mexico and Afro-Yucatan,” in Black Mexico: Race and Society 
from Colonial to Modern Times, edited by Ben Vinson III and Matthew Restall (Albuquerque: University of New 
Mexico Press, 159.  
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frente ideología oficial,” 33-52; Silverblatt, Modern Inquisitions, 161-186. For the rural Andes, see Irene Silverblatt, 
Moon, Sun, and Witches: Gender Ideologies and Class in Inca and Colonial Peru (Princeton, NJ: Princeton 
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as for the rest of the Iberian world. María Emma Mannarelli argues that inquisitors perceived female ritual 
specialists in Lima to be threats to male authority and, by extension, the colonial social order. Additionally, she finds 
that women resorted to sorcery because of their limited options in a male-dominated world. Thus, urban magic 
became primarily an informal outlet for women to deal with quotidian violence between the sexes and to voice 
dissent against male authority in their everyday lives. See Mannarelli, Hechiceras, beatas, y expósitas, 40-41. 
Similarly, Andrew Redden argues that, while inquisitors in viceregal Peru viewed female ritual specialists as threats, 
these marginalized women resorted to sorcery merely to survive in a violent colonial world. See Andrew Redden, 
Diabolism in Colonial Peru, 1560-1750 (London, UK: Pickering and Chatto, 2008), 148-149 and 153. Osorio and 
Garofalo both claim that Lima’s ritual specialists practiced love rituals to manage quotidian domestic issues. As they 
argue, women’s sorcery in the capital did not constitute resistance to the colonial state or pose a significant 
challenge to its existence. See Osorio, “El Callejón de la Soledad,” 210; Garofalo, “Conjuring with Coca and the 
Inca,” 53-80; Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants.” Silverblatt’s study of urban ritual 
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that native “witches” were powerful actors in the highlands who defiantly upheld indigenous traditions and, thus, 
employed their powers as a weapon against colonial intrusions. See Silverblatt, Moon, Sun, and Witches, chapter 9. 
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creolized cultural work from an active hand in shaping the constitution of empire in the Lima 
valley. While ritual specialists may not have cast spells or invoked demons, huacas, or the Incas 
with the explicit purpose of revolting against the crown, their cultural agency was crucial 
political work that helped engender and maintain the tightly knotted lines of diverse people and 
objects, thereby creating and perpetuating frontier sociality and place-making in the viceregal 
capital. No doubt, women in Lima employed love rituals to end domestic abuse, to win back 
cheating spouses and lovers, to solve neighborly and familial disputes, and to capture the heart of 
a resistant man. However, as female ritual specialists continued to perform roles that the crown 
and its theater-state hoped to monopolize, these women actively contested their access to the 
political arena. In a pre-modern world where ritual practice was synonymous with politics, ritual 
specialists used creolized rituals to create bonds, orientations, and identities that ran counter to 
those desired by royal and Church officials, thus underscoring the weak hold the theater-state 
had on the political arena. Thus, the ramifications of the cultural work of ritual specialists were 
felt far beyond the domestic, sacred spaces in which they were practiced, into colonial Lima and 
beyond.  
 The gathering of material objects, animals, rituals, and people that gave meaning to the 
capital’s creolized sacred spaces tell us much about Lima’s frontier society. They give us 
insights into the cabeza’s cultural habits; the continued importance of Andean rituals, ideas, and 
objects; and the construction and maintenance of the intimate social bonds necessary for the 
                                                          
Outside of urban Peru, however, Martha Few has shown that urban “magic” offered women in Santiago de 
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See María Tausiet, Urban Magic in Early Modern Spain: Abracadabra Omnipotens, translated by Susannah Howe 
(London, UK and New York, NY: Palgrave MacMillan Press, 2014), 63.       
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social production of frontier place. Claudia Brosseder has shown that Spanish limeños as early as 
the mid-sixteenth century were drawn to native Andean knowledge and sources of power, 
understanding them as pathways for gaining access to occult knowledge.47 It is not surprising 
then that such curiosity gave way to the increasing integration of Andean material culture and 
practices into Lima’s fluid creolized religious culture in the seventeenth century.48 By the 1600s, 
sustained unregulated indigenous mobility along with mobile African, casta, and Spanish actors 
engendered multiethnic neighborhoods and daily interethnic encounters and intimate 
relationships, thus creating frontier place through the intricate knotting of lines of diverse 
peoples, objects, and animals. In the frontier capital, city inhabitants often looked to traditional 
methods and objects from the Andean and European worlds to solve the new, colonial problems 
fostered by urban, frontier life, thereby orienting limeños toward creolized objects and sacred 
spaces.  
 In seventeenth century Lima, love rituals were perhaps the most common form of ritual 
practice mentioned in cases of hechecería (sorcery) prosecuted by the Inquisition and Church 
extirpators. Before the Spanish invasion of Peru, such ritual practices did not exist in the Andes. 
Rather, in pre-Hispanic times, native ritual specialists claimed authority in the realms of healing, 
huaca worship, and divination with the goal of maintaining a balance in the cosmic order 
necessary for continued fertility, health, and social cohesion.49  Why did seventeenth century 
ritual specialists merge the objects, animals, and rituals of the native Andean world with love 
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magic common in Spain? In pre-modern Europe, lovesickness was widely understood as a 
legitimate illness that required treatments to overcome the melancholy the affliction produced in 
its sufferers.50 Yet, early modern Spaniards did not always look to doctors and remedies found in 
medical treatises, seeking, instead, the aid of urban ritual specialists who used divination and 
folk cures to assist women who believed they had been bewitched.51 In pre-modern Europe, the 
boundaries between science, “magic,” and Catholicism often blurred. Since Andean ritual 
specialists were at the center of communal healing, divination, and the maintenance of social 
cohesion in indigenous communities both in pre-Hispanic and colonial times, it is not 
inconceivable that, in a frontier, urban context, Lima’s ethnically diverse ritual specialists 
merged love rituals with Andean objects and animals commonly used in healing and divination 
rituals to engender social cohesion in Lima. As scholars of material culture have pointed out, 
humans both create objects and things and are completely dependent on them. As people and 
objects become intricately entangled into the fabric of society, people and objects, thus, become 
mutually constitutive of one another.52 Thus, I maintain that the unique mixture of objects from 
Andean and Ibero-Catholic traditions found in Lima’s creolized sacred spaces were expressions 
of identities and orientations that were at odds with the seventeenth century baroque theater-
state.  
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While urban, frontier interactions transformed indigenous logics as well as Ibero-Catholic 
ones, aspects of pre-Hispanic logics remained intact despite the fluidity of cultural exchange in 
the Lima valley. One aspect was the Andean notion of the embodiment of powers. By this I 
mean the belief that certain ritual objects—including mullu shells, powders, guinea pigs (cuys), 
llama fat, huacas, and coca leaves—embodied powers that could be harnessed and employed by 
ritual specialists.53 Though used in new ritual contexts—specifically urban love rituals—the 
available evidence suggests that Lima’s ritual specialists understood the use of these animals and 
objects as pathways for enhancing the efficacy of their powers. As we have already seen in 
chapter 3, the logics of the Andean and Ibero-Catholic worlds were not wholly incompatible and, 
in fact, shared similarities that were exploited by ritual specialists in multicultural urban 
contexts. Thus, the material cultures of these two worlds were not always incongruent with one 
another, but instead, were made complimentary through cross-cultural exchange.54 In 
investigating cultural exchange and creolized sacred spaces and rituals in the seventeenth 
century, I have selected a representative sample of cases culled from Inquisition and Extirpation 
of Idolatry records. In doing so, I am able to dive deep into the cultural habits of frontier Lima. 
The early seventeenth century case of the mulata María Bribiescas provides insights into 
the ways Lima’s ritual specialists created creolized sacred spaces from the material cultures of 
both the Andean and Ibero-Catholic worlds. She and her clients can be seen as political agents 
who drew on a creative mixture of traditional objects and methods to solve urban, frontier 
problems related to the preservation of social cohesion. Born in the city of Panamá to a Spanish 
man and an African woman, Bribiescas spent most of her life in the Lima valley, ending up in 
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the port of Callao.55 There, numerous ritual specialists from various ethnic and cultural 
backgrounds educated her in the art of love rituals. According to her Inquisition case file, she 
learned several divination and love rituals from a cast of multiethnic ritual specialists of both 
genders, including la suerte de las habas and how to use a rosary and a glass of water to predict 
if and when a lover or husband would return. From a Galician woman named Mari López and a 
mestiza named Juana Díaz, Bribiescas acquired knowledge of la suerte de habas, and from a 
mulata friend named Marçela, she learned how to divine using a rosary.56 These rituals were 
common in urban centers in early modern Spain and in the Mediterranean region more broadly, 
especially la suerte de las habas. In this ritual, the ritual specialist would usually cast eighteen 
beans, rolling them like dice in order to read their relationship to one another.57 While la suerte 
de habas became the dominant means of divination in central Mexico, overtaking indigenous 
methods using maiz or corn, this was not the case in the seventeenth century Lima valley.58 
Though ritual specialists like Bribiescas practiced la suerte de las habas, the use of coca leaves, a 
plant crucial to Andean divination practices, was far more prevalent. We have no record of 
Bribiescas’ use of coca leaves, but her case reveals an engagement with native Andean material 
culture and an understanding of aspects of native Andean ritual practice. In this way, Bribiescas 
created creolized sacred spaces in her home and the homes of her friends and clients. 
In addition to being instructed by mestizas, Spanish women, mulatas, and an African man 
named Anton Soso, Bribiescas also received training from two Indian women, one an unnamed 
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friend and the other called María Cabezas.59 Though the surviving record is unclear whether 
these indigenous women instructed Bribiescas on specific native rituals related to cuys and ritual 
bathing, what is clear is that the mulata ritual specialist replicated similar ceremonies found in 
the highlands that were observed in pre-Hispanic and colonial times. Specifically, the trial record 
relates that a thirty-year-old morena criolla named María came to Bribiescas to ask her for help 
in “taming” her husband who treated her poorly.60 In frontier Lima, problems in the realm of 
love and everyday social relations were thought to be related to bewitchments. To aide her client, 
Bribiescas gave the woman “certain baths with different herbs and corn, saying certain words in 
secret, [and she] rub[bed] her body with a guinea pig.”61 In the Andean world, healings 
performed by ritual specialists were predicated on the idea that sicknesses or evil must be 
expelled or “banned” from the human body, illnesses that may have occurred due to communal 
sins such as insufficient worship of or offerings given to a local huaca.62 To remove the sickness 
from the community, native ritual specialists in pre-Hispanic and colonial times often rubbed 
guinea pigs—an animal known to native Andeans to embody powers—on the infected person’s 
body in order to absorb and, therefore, extract the illness/evil.63 Though it is unlikely that 
Bribiescas believed that María’s bewitchment or infirmity was caused by inadequate huaca 
worship, her use of a cuy to eradicate evil and restore the harmonious marital bonds between 
María and her spouse appear to align with aspects of Andean logics. By this I mean the notion of 
“banning,” as well as the idea that certain Andean objects and animals embodied powers that 
                                                          
59 AHN, Inquisición, Libro 1030, f. 385r-v. 
60 AHN, Inquisición, Libro 1030, f. 383v.  
61 AHN, Inquisición, Libro 1030, f. 383v.  
62 Brosseder, The Power of Huacas, 38-41, 182. 
63 Brosseder, The Power of Huacas, 182; Garofalo, “Conjuring with Coca and the Inca,” 69. 
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were capable of curing sicknesses and eradicating evils that were viewed as harmful to both 
individuals and the community at large. 
Not only was Bribiescas’ use of a guinea pig largely congruent with the Andean world, 
but so too was her practice of giving ritual baths. Both ceremonies seem to follow the logic of 
“banning.” In addition to being rubbed with a cuy, the ritual specialist from Callao also gave 
baths to María with a mixture of herbs and maiz to ban the bewitchment that strained her 
relationship with her husband.64 During both the pre-Hispanic and colonial periods, indigenous 
ritual specialists would often recommend bathing in a river to purge illnesses or evils from the 
body and, by extension, from the community. For example, Cristóbal de Molina, a Spanish 
chronicler of Inca culture, described the religious celebration of Citua that took place during the 
month of August or Coyaraymi, a time when the rainy season began and illnesses became 
increasingly common.65 As part of the religious ceremony, squadrons of warriors departed from 
Cusco, traveling to all four parts of the Inca empire while shouting, “evil go away.”66 Upon 
encountering certain mitimas groups, these groups then took over for the warriors, continuing to 
shout until they arrived at rivers throughout the empire.67 There, they bathed themselves, their 
weapons, and their clothes in the rivers, washing away or “banning” the evils or illnesses from 
Inca lands.68 As this example indicates, the act of bathing for native Andeans had important 
ritualistic functions central to community and imperial cohesion and political stability.  
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67 Molina, “Fabulas y ritos de los Incas (1574),” 31-32. 
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Bathing was also crucial in the Ibero-Catholic world. The act of submersing or sprinkling 
water over a person in Catholic baptism served the important ritualistic function of cleansing 
people of sins and initiating new members into the Catholic fold. Similar to bathing in the 
Andean world, baptism not only placed an emphasis on cleansing, but also was important to 
social cohesion by knotting together a community of believers through ritual.69 Perhaps the 
importance of bathing in both cultures made ritualistic baths a common feature in urban love 
rituals in seventeenth century Lima. Moreover, European medical treatises and professionals in 
the early modern period often recommended therapeutic baths to heal sick patients; it was not 
uncommon for manuals of the time to suggest bathing as a cure for lovesickness.70 The blurry 
boundaries between science and medicine, and religion and ritual practice during the sixteenth 
and seventeenth centuries rendered them “two sides of the same coin.”71 In the frontier city of 
Lima where cultural boundaries were porous, these muddled boundaries between science and 
religion and the Andean and Ibero-Catholic worlds left ample room for ritual specialists like 
Bribiescas to exert their own cultural agency, creating unique creolized, love rituals that likely 
drew on ideas from native religious practices, Mediterranean urban magic, Catholicism, and 
European medical traditions. Despite this fluid exchange of ideas across cultures, native Andean 
logics and forms of knowledge were not simply subservient to European ones. Rather, aspects of 
Andean logics remained intact, even as they were mixed with European logics by ritual 
specialists like María Bribiescas. 
The making of creolized religious spaces through the mixing of different cultural 
practices, objects, and animals by the cabeza’s ritual specialists had profound political and social 
                                                          
69 Leo Garofalo states that both Andean and Spanish cultures put an emphasis on cleansing to improve a 
person’s lot in life. See Garofalo, “Conjuring with Coca and the Inca,” 70.  
70 Tausiet, Urban Magic in Early Modern Spain, 70. 
71 Tausiet, Urban Magic in Early Modern Spain, 3-4. 
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consequences in seventeenth century Lima. The ungovernable movements of native Andeans and 
other actors of diverse ethnic backgrounds, as discussed in the first three chapters, allowed ritual 
specialists like Bribiescas to engage in intercultural exchange and to form intimate, affective, and 
economic bonds with the frontier capital’s multiethnic population. As anthropologists like Tim 
Ingold have found, mobility was “a profoundly social activity” critical to learning, the 
production of new knowledge, and the creation of social ties; thus, intercultural exchange and 
ungovernable movements of indigenous and other colonial actors allowed their lines to fasten 
and entangle, creating intimate ties between ethnically and culturally diverse peoples.72 To be 
sure, the trial record indicates that Bribiescas practiced love magic and rituals in creolized sacred 
spaces with a cast of Spaniards, castas, Africans, and Indians, many of whom she named as her 
friends and teachers. The available records suggest that Bribiescas looked to her friend Marçela 
and the creolized objects and rituals they practiced together in domestic spaces in times of 
personal emergencies. Not only did Bribiescas learn how to divine using a rosary from Marçela, 
but she also reached out to her friend to assist her with her own problems with men. Though she 
had invoked numerous saints and Jesus Christ in other rituals, the ritual specialist from Callao 
asked Marçela to conjure the sun—the chief deity/huaca of the Incas—for help in reaffirming her 
bonds with her lovers.73 As we will see, with the help of objects and animals common in native 
ritual practices, urban ritual specialists in Lima often invoked the Incas for assistance in their 
rituals. The inhabitants of Lima were dependent on and oriented toward ethnically diverse ritual 
specialists, creolized sacred spaces, and the disparate objects, animals, and rituals that helped 
give those spaces meaning. Through their dependence on this fluid frontier culture and creolized 
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73 AHN, Inquisición, Libro 1030, f. 385r. 
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ritual practice, objects, animals, and peoples from various cultural backgrounds became 
intricately entangled and knotted together, providing some social cohesion to the frontier world 
of the Lima valley. 
 In the seventeenth century capital, everyday social life was tenuous and the potential for 
social rupture was high. Such ruptures fell hardest on urban women, particularly common 
women. Scholars such as María Emma Mannarelli have documented that domestic violence and 
adultery were common in colonial Lima, leading women and men to leave their homes or 
moving women to pursue love rituals to ameliorate their violent home lives.74 Not only was 
adultery common, but so too was cohabitation without marriage.75 With high rates of 
concubinage in the viceregal capital—a practice that excluded the Church and, by extension, the 
colonial state as the regulators of private life—it is no wonder that Lima’s inhabitants habitually 
reached out to ritual specialists who held authority in creolized sacred spaces to maintain the 
intimate bonds that knotted society together. A comparison of legitimacy/illegitimacy rates 
between Lima and western Europe gives us insights into the sexual practices and kinds of 
relationships that were commonplace in Lima. According to Allyson Poska, “illegitimacy rates in 
most of western Europe rarely exceeded five percent of live births.”76 In Galicia, Spain, the far 
northwest corner and backwater of the Iberian Peninsula, the illegitimacy rate hovered around 
five percent in the seventeenth century. In Madrid, the home of the royal court, the rate was 
around three percent, and in seventeenth century Crulai and Meulan, France, it was less than one 
percent. Thus, in most of early modern Spain and France, 95 to 99.5 percent of the population 
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was classified as legitimate.77 In contrast, for Lima’s Cathedral parish, only 50.7 percent of live 
births were labeled legitimate in seventeenth century parish records, while in San Marcelo 
parish, the legitimacy rate was even lower: only 39.2 percent of births were legitimate.78 The 
differences between Lima and western Europe are striking and reveal that sexual relationships 
and couplings outside of marriage were far more common in Lima than in seventeenth century 
Europe.79 This evidence suggests that Lima’s frontier society was much more loosely tied 
together than metropolitan societies found in the Old World.  
 In this context, ritual specialists stepped in, providing a degree of social cohesion that 
secular and religious authorities could not provide. For example, when the morena criolla named 
María asked Bribiescas for help with her husband who treated her poorly or when Bribiescas 
asked Marçela to engage in rituals that would aid her with men who had absconded, they did not 
look to the Church or state institutions; rather, they empowered themselves. Their goals were not 
simply to better their own lives. María’s and Bribiescas’ use of love rituals, similar to other ritual 
practices found in Spain and the Andean world, was intended to create and maintain the intimate 
knots that sustained societal stability and the production of interethnic frontier place in the Lima 
valley. Royal and Church officials hoped to dominate ritual practice to orient bodies and 
integrate subjects. Instead, in using ritual to bind together Lima’s multiethnic society and enmesh 
it in the frontier culture, the capital’s ritual specialists performed political functions that Spanish 
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elite men sought for themselves. Thus, female ritual specialists were not tangential to politics, 
but rather were at the center of politics in frontier Peru. 
 While Bribiescas employed la suerte de habas among other divination techniques 
common in Mediterranean love magic, the majority of ritual specialists relied primarily on coca 
leaves, particularly by the mid-seventeenth century. In sixteenth and seventeenth century Peru, 
colonial officials did not enact coca prohibitions evenly throughout the viceroyalty. In fact, in 
many mining and highland regions where the leaf was viewed as a “necessary evil” central to 
“the mining industry and labor control in the sierra,” prohibitions never materialized.80 However, 
in urban areas and regions more distant from major mining centers, Inquisitorial and Church 
officials passed coca bans and propagated a discourse that cast the leaf as indigenous, “vice-
ridden,” and idolatrous.81 In the minds of many religious and colonial elites, coca was associated 
with Indianness and with the dishonorable nature of manual work linked to mining and other 
types of forced Indian labor.82 Yet, despite the leaf’s negative associations, chewing and 
conjuring with coca leaves became an increasingly popular social and ritualistic activity in 
seventeenth century Lima.83 The widespread consumption of the Andean leaf resulted in Church 
and Inquisitorial edicts that outlawed the plant. In the 1629 Inquisitorial edict, Inquisitors named 
“weak” and superstitious women who “went to the countryside” as those most likely to consume 
coca and use it in acts of sorcery.84 In the Counter-Reformations Hispanic world, “weak” 
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women, along with non-Spaniards, were often believed to be a source of disorder, resulting in 
greater attempts to regulate women’s mobility by confining them to convents, homes, and 
brothels.85 Yet, in seventeenth century Lima, female ritual practitioners who specialized in 
divinations using coca became an essential part of the capital’s social scene.  
Later in the 1660s, the overzealous Archbishop Pedro de Villagómez launched an 
aggressive campaign against coca use in the capital as an extension of his robust efforts to 
extirpate Indian “sorcery” and “idolatry” in the rural and highland provinces of his archdiocese. 
For example, at the height of Villagómez’s crusade, extirpators charged a mestiza named Juana 
Bernarda in 1669 not only for practicing what they deemed hechicería in her home located near 
the Plaza Mayor in central Lima, but also for chewing coca with an enslaved African woman in a 
chichería in the port of Callao.86 Similarly, in a pulpería not far from the main plaza, a mulata 
named Clara de Ledesma chewed and conjured with coca with a group of women including a 
Spaniard called Doña Augustina in the 1660s.87 In spite of colonial discourses emanating from 
Lima’s religious and colonial elites—discourses which warned that coca consumption would 
result in sin, the erosion of morality, and the propagation of “dangerous” Indian “magic”—
Lima’s inhabitants continued to chew and conjure with the leaf and speak of it lovingly.88 In fact, 
it was common among Lima’s rituals specialists to speak directly to the coca, chanting some 
variation of “my coca, my love, my beauty” in their rituals.89  
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 Though Church extirpators working in Lima largely attributed coca consumption to 
Indians, castas, Africans, and women especially, a mestiza woman named Ana María de Ribera 
told Church extirpators in 1669 that the coca they found on the floor of her lodging “was chewed 
like the Spaniards do,” thereby implicating Spaniards in the larger creolized, frontier culture of 
the capital.90 Even Lima’s nuns chewed coca and participated in coca circles in the face of 
Church prohibitions.91 Many who were charged by the Inquisition or Extirpation of Idolatry for 
chewing coca claimed that they did so not for evil or sinful purposes, but for medicinal reasons 
to alleviate pains in their teeth or stomachs. This was the case with Cristóval de la Torre, an 
Indian and lay brother of one of Lima’s cofradías.92 Though many likely chewed coca for 
medicinal and social purposes, such an excuse was likely employed by numerous defendants to 
influence their sentencing in inquisitorial courts and Idolatry Tribunals. For example, María de 
Córdova—a Spaniard charged by the Inquisition in the 1650s for conjuring and performing love 
“magic” with coca—alerted inquisitors that, though the accused say they chew coca for pains in 
their stomachs or teeth, they were actually conjuring with the plant.93 In the frontier city of Lima, 
Spaniards, Indians, castas, and Africans all chewed and conjured with coca, so much so that 
historian Alejandra Osorio stated that the sacred leaf had become part of the capital’s “local 
culture.”94 Lima’s society had become dependent on and habitually directed toward coca in more 
ways than one, becoming elaborately entangled in the cabeza’s frontier social scene. Clearly, the 
discourses from Lima’s religious and colonial elite regarding the sinful and dishonorable nature 
of coca had not penetrated deeply into Lima’s frontier society as evidenced by the fact that nuns 
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and Spaniards participated in coca circles and became avid consumers of the indigenous sacred 
leaf.     
The 1668 case of the Indian woman Juana de Mayo gives us insights into divination and 
love rituals using coca leaves, as well as how such practices were employed by female ritual 
specialists and their clients to deal with social problems on the urban frontier. Born in Ica and the 
widow of Ignacio de Lesus, de Mayo chewed coca and practiced love rituals in creolized sacred 
spaces that she and her clients helped create in her lodging in front of the Hospital of the Holy 
Spirit in San Sebastián parish and in the homes of her ethnically diverse customers.95 While she 
performed rituals in her home, the trail record also indicates that de Mayo and other ritual 
specialists mentioned in her case created creolized sacred spaces across the Lima valley, 
including in the city center, San Lázaro, and the indigenous reducción of Surco.96 Though de 
Mayo had many Spanish and wealthy clients including some unnamed women wearing fine 
mantillas or shawls and a married Spanish woman named Biatris de Angulo, one of her most 
important customers was a well-off Spanish woman named Doña Josepha de Araya, who was 
like family to de Mayo.97 The trial record relates that de Mayo raised Doña Josepha since she 
was a child, and in loving affection, the Spaniard routinely called de Mayo “Mamita.”98 One day, 
de Mayo went to Doña Josepha’s house on the Calle de Bodegones in the center of the city 
where she, along with a mestiza, Doña Josepha, and another Spanish woman, chewed and 
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conjured with coca in order to divine what was hindering Doña Josepha’s luck with men.99 To 
divine with the sacred Andean leaf, de Mayo chewed the coca and then read the masticated 
leaves to determine the evil/bewitchment affecting her Spanish client. Upon completing the 
ceremony, de Mayo informed Doña Josepha that she was dirty “like a pig” and, therefore, must 
be cleansed with a bath consisting of European and Andean materials.100 De Mayo then went to 
the plaza to buy the necessary ingredients for the bath, including new pottery.101 Interestingly, in 
Andean rituals, new pots and pans were a must.102 This divination ritual performed by de Mayo 
was in many ways similar to those in the highlands where Andean logics remained largely 
unchanged during the colonial period.103 Reading a spittle of coca leaves to both diagnose the 
evil infecting the body and to determine the correct cure to “ban” it was commonplace in the 
rural Andes. As seen in this example, coca chewing and creolized rituals that followed aspects of 
native Andean logics were central to place-making and, by extension, entangling a multiethnic 
population.  
De Mayo’s engagement with the Andean world did not start and end with coca. In 
addition to the Andean sacred leaf, de Mayo also employed powerful colored powders in her 
love rituals. In the pre-Hispanic period, grinding stones were central to Andean rituals. As 
Brosseder explains, the sheer number of existing grinding stones points to the importance of 
grinding to Andean cultures and ritual practice.104 Due to the centrality of grinding to the Incas 
and Andean peoples more broadly, it is no wonder that they understood colored powders as 
embodying powers crucial for huaca worship. In the urban, frontier context of Lima, de Mayo 
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commonly used powders in her love rituals. For example, the Indian ritual specialist ground up 
mullu shells for Doña Josepha, as well as Aneta, an enslaved mulata who worked for the city’s 
Santa Clara convent.105 Both in pre-colonial and colonial times, mullu shells were “more 
valued…than gold or silver” and known to embody powers, thereby making them standard 
objects in indigenous ritual practice.106 Though crushed mullu and other colored powders were 
often blown toward huacas for either worship or healing purposes in the highlands, de Mayo, 
instead, rubbed the powdered shells on Aneta’s and Doña Josepha’s skin after bathing them in a 
mix of European and indigenous elements, perhaps as a means to absorb or “ban” the 
bewitchment affecting her client.  
De Mayo not only used Andean materials and objects in her love rituals, but also 
European ones employed in Mediterranean love magic. However, when doing so, she often 
“andeanized” such objects, giving them an indigenous twist. Specifically, the trial records state 
that her close friend and client Doña Josepha gave de Mayo a lodestone to enhance the efficacy 
of her love magic. The magnetic properties of the stone were what made it an important object 
used in love rituals aimed at attracting and capturing the love of a particular man in pre-modern 
Spain and the Mediterranean. Interestingly, de Mayo attached pearls, a half real (silver), two 
kernels of white corn and two kernels of dark corn, among other things to the stone.107 Though 
not all stones were sacred, stones were common huacas in the Andean, and many of the objects 
that de Mayo chose to attach to the lodestone were used in pre-Hispanic and colonial times as 
offerings to huaca deities, in particular her use of silver and corn. The fact that de Mayo carefully 
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fixed both white and dark maiz to the stone suggests her knowledge of the importance of duality 
in native Andean rituals and in huaca worship.108 Therefore, perhaps the Indian ritual specialist 
understood the lodestone to be a huaca that was in need of offerings in order to access its powers 
for her love rituals. As this example suggests, clients and ritual specialists mutually influenced 
the construction of creolized sacred spaces and the collection of objects that gave them meaning. 
Even as new objects were introduced, for Juana de Mayo, the Andean imprint on her love magic 
remained significant, and its logics were not wholly undone.      
Like the creolized rituals and objects found in the sacred spaces constructed by 
Bribiescas, de Mayo’s love magic helped sustain and create the tightly knotted lines necessary 
for the making of frontier sociality and place-making. The long-lasting affective bonds between 
de Mayo, an Indian, and Doña Josepha, a Spaniard, were sustained by the creolized frontier 
culture that they both participated in and helped create. Both de Mayo and Doña Josepha became 
dependent on and oriented toward the objects and rituals found in the creolized spaces that they 
made together, thereby maintaining the knots that entangled their lines. Doña Josepha, for her 
part, continually sought the assistance of de Mayo. On one occasion, Doña Josepha was so 
desperate for a cure to her problems that she stayed at de Mayo’s house for a month, chewing 
and conjuring with coca in Juana’s corral.109 Another time, infuriated after being jilted by Don 
Sebastián, the Spaniard went to her Mamita’s house one night to ask her long-time confidant to 
make him impotent.110 Yet, rather than helping her friend take revenge on her former lover, de 
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corral was a common place for chewing coca, healing, and communing with huacas in the highlands during colonial 
times. As Brosseder explains, the corral was an important space for native ritual specialists because it was both 
“close to life-generating powers and offered an open line of sight to surrounding huacas.” De Mayo’s and other 
ritual specialists’ use of the corral as a sacred, ritualistic space for curing problems in the realm of love has parallels 
with native Andean logics. See Brosseder, The Power of Huacas. 181. 
110 AAL, Hechicerías, leg. 6, exp. 8, f. 39v-40r. 
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Mayo, instead, insisted that she give Doña Josepha a bath and rub her skin with powders to 
improve her luck with men.111 Thus, in this instance, de Mayo chose to help her Spanish friend 
make new intimate ties rather than helping her seek retribution. Doña Josepha had become 
dependent on the objects and rituals that composed Lima’s creolized sacred spaces to cultivate 
and preserve the intimate knotting of lines that were central to her life, so much so that the 
practice of these creolized, frontier love rituals had become habitual and deeply ingrained. 
 De Mayo, too, became dependent on Lima’s frontier culture made up of a composite of 
rituals and objects. In addition to maintaining her friendship with Doña Josepha, this creolized 
culture sustained her livelihood and preserved familial ties between her daughter and her 
daughter’s husband. In exchange for her services, de Mayo often received food and clothing. In 
fact, after giving her a bath and some powders, Doña Josepha gifted the indigenous ritual 
specialist a fine shawl (mantilla) and skirt.112 Beyond her own material needs, de Mayo turned to 
the powerful objects used in love “magic” in times of family emergencies. According to trial 
documents, her daughter, María de la Asunción Cano, though married to Nicolás, often slept 
with other men.113 One day, Nicolás found María and a mestizo man in bed together, leading 
Nicolás to fly into a violent fit of rage.114 However, to prevent Nicolás from killing both his wife 
and her lover, de Mayo used mullu powders to shield her daughter and the mestizo man from 
Nicolás’ violent hand.115 In the end, de Mayo’s rituals and the powerful objects she employed 
worked as they were intended to; the record relates that the unlikely trio began living together 
peacefully.116  
                                                          
111 AAL, Hechicerías, leg. 6, exp. 8, f. 40r. 
112 AAL, Hechicerías, leg. 6, exp. 8, 41r. Another time, Doña Josepha gave de Mayo sweets and a chicken. 
See AAL, Hechicerías, leg. 6, exp. 8, 39v. 
113 AAL, Hechicerías, leg. 6, exp. 8, 10r-11v. 
114 AAL, Hechicerías, leg. 6, exp. 8, 10r-11v.  
115 AAL, Hechicerías, leg. 6, exp. 8, 10r-11v. 
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Thus far we have seen that ritual specialists drew upon disparate forms of authority, 
including the Catholic saints and Jesus Christ, the Inca sun, Andean objects known to embody 
powers, and perhaps even a lodestone huaca appropriated from European folk traditions. The 
1690 Inquisition trail of the mestiza Lorenza de Balderrama elucidates the penetration of local 
Andean huacas and their impact on Lima’s creolized sacred spaces. Born and raised in Lima, 
Balderrama, also known by the alias Laura, conducted love rituals involving divination and the 
supply of remedies for women whose lovers and husbands had left them.117 Typically, 
Balderrama would boil masticated coca in a pot with aguardiente, an alcoholic drink distilled 
from sugar cane.  
In addition to boiling coca, the mestiza ritual specialist also invoked the sun, Santa Marta, 
and two clay dolls in the shape of Indians, one a man and the other a woman. According to 
witnesses, Balderrama talked to the clay figures, danced with them, fed them cooked potatoes, 
poured them chicha, and called them huacas.118 The trial record relates that she obtained the 
dolls from an Indian huaca where they are customarily found.119 In pre-Hispanic and colonial 
times, it was not uncommon for ritual specialists working on behalf of local Andean cults to 
place huaca dolls or figures with ancestor mummies, which also embodied the powers of huacas. 
It is likely that the “[h]uaca de [i]ndios” or Indian huaca described in the documents referred to 
local ancestor mummies who watched over an ayllu.120 Though taken out of their original 
cultural context and employed in love rituals, the fact that Balderrama talked to the huaca figures 
and gave offerings to them, including chicha, was in line with Andean logics. Indeed, in the 
                                                          
117 AHN, Inquisición, libro 1032, f. 424v. 
118 AHN, Inquisición, libro 1032, f. 426r. Cachuaba or cachuar, according to the trial record, is the term or 
verb that Indians use to denote dancing.  
119 AHN, Inquisición, libro 1032, f. 427r-v. 
120 AHN, Inquisición, libro 1032, f. 427r-v. 
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Andean world, ritual specialists were able to communicate with physical objects that they 
deemed huacas, as they were sources of their powers to heal and divine.121 In spite of living her 
entire life in Lima, the mestiza ritual specialist continued to invoke Andean huacas common in 
the provinces, thus demonstrating Lima’s entanglement with Peru’s larger frontier region, an 
entanglement made possible by indigenous mobility. With power dispersed and city inhabitants 
looking to multiple forms of authority to solve urban, frontier problems that secular and religious 
officials were often ill-equipped to fix, ritual specialists like Balderrama strategically mixed 
together the material cultures from the European and indigenous worlds and invoked several 
supernatural authorities for assistance. Such fluid mixtures allowed ritual specialists to knit 
together a large cast of clients in multiethnic Lima.122 However, the cultural work of Lima’s 
female sorcerers was also political work that, in turn, had wider implications for Lima’s frontier 
society; they contributed to frontier place-making by creating intimate ties forged through a 
dependency on creolized sacred spaces, as well as a shared material culture and common cultural 
experiences.      
Similar to Balderrama, a mulata woman named Petrona de Saavedra, a vecina and seller 
of firewood in the cabeza, also employed the use of Andean huacas in her rituals. In the late 
seventeenth century, de Saavedra created creolized sacred spaces with the help of other limeño 
women. She implored the women for whom she chewed coca to “work communally” (mingar) 
and “show respect toward huacas” (mochar), which, according to the trial record, were “terms 
that the Indians of this kingdom use to convey the worship and veneration of something.”123 As 
                                                          
121 Brosseder, The Power of Huacas. 
122 Garofalo makes the point that ritual specialists’ ability to bring together different cultural practices and 
powers was essential to their ability to bring together disparate groups of people, including Indians, castas, 
Spaniards, and Africans. See Garofalo, “Conjuring with Coca and the Inca,” 73 and 80.  
123 AHN, Inquisición, libro 1032, f. 458r. Mochar likely derives from the Quechua word muchay, which 
means to kiss. In pre-Hispanic and colonial times, mochar/muchay generally meant to show respect to or to venerate 
huacas, and it likely took the form of a gesture of a kiss toward huacas. I would like the thank Sixto Clodoaldo Soto 
216 
 
the trial record suggests, de Saavedra and her cohort of women were no stranger to the Andean 
world, particularly the adoration of Andean huacas. Not only did they throw aguardiente on the 
earth as an offering, but they also performed many of their rituals in a mix of Castilian and 
Quechua (lengua de indio); invoked the Inca, the palla, the coya, and ancestor mummies; and 
venerated two stone objects in the shape of Indians.124 The documents relate that de Saavedra 
and two women, a mother and her daughter, obtained the stone huacas from an unnamed Indian 
woman, suggesting mobility’s role as a facilitator of interethnic social interactions and the 
production of knowledge about the Andean world in urban centers.125 Similar to huaca worship 
in the provinces, de Saavedra, being a potent ritual specialist, communicated with the figures and 
gave them chicha and masticated coca leaves, items known to embody powers.126 Lovingly, she 
said to the stone huacas, “I worship you, I trust in you…you are powerful for everyone,” when 
asking for marriage and the return of lovers for the women with whom she chewed coca.127 
However, like other ritual specialists we have examined, de Saavedra also relied on other 
powerful supernatural authorities commonly invoked in frontier Lima, such as Santa Marta, 
Santiago (Saint James), Santa María Magdalena and, the “Prince of Darkness,” among others. In 
spite of the multiple authorities employed in various creolized rituals performed in domestic 
sacred spaces, the belief in the power of huacas, even in urban areas and among people of non-
indigenous ancestry, was not insignificant. Though religious cultures among native Andeans in 
the highlands took different forms, adhering more strongly to pre-Hispanic logics, it is 
                                                          
for helping me to understand the Quechua origins of mochar. For more information on the meaning of 
mochar/muchay in pre-Hispanic and colonial times, see Tom Cummins and Joanne Rappaport, “The 
Reconfiguration of Civic and Sacred Space: Architecture, Image, and Writing in the Northern Colonial Andes,” 
Latin American Literary Review 26.52 (1998): 189. 
124 AHN, Inquisición, libro 1032, f. 458r-459v.   
125 AHN, Inquisición, libro 1032, f. 459r.   
126 AHN, Inquisición, libro 1032, f. 459v. 
127 AHN, Inquisición, libro 1032, f. 459v. 
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noteworthy that profound cultural disparities between town and country were not to be found in 
frontier Peru, as Lima’s multiethnic inhabitants became increasingly dependent on indigenous 
objects and rituals for their social, emotional, ritualistic, and material needs.128 In spite of being 
utilized in love rituals, aspects of Andean logics remained intact, and Andean huacas continued 
to be important authorities in urban creolized rituals. 
In frontier Lima, shared cultural experiences were often forged through commonly held 
beliefs in multiple authorities, including numerous huacas. We have already seen that, to solve 
frontier problems, the cabeza’s inhabitants looked to the sun—the most important huaca to the 
Incas—and to local Andean huacas, such as the clay dolls or stone figures seen in Balderrama’s 
and de Saavedra’s cases. In addition, diverse ritual specialists habitually invoked the Incas 
themselves, thereby making them one of the most important sources of authority in the 
seventeenth century capital.129 According to Inca logics, the Inca nobility—and in particular the 
Inca king—were descendants of the almighty sun, which, in turn, made them born to rule over 
other indigenous ethnic groups as huacas who embodied potent powers. It should be noted that 
Inca religion and local Andean cults were distinct and, thus, should not be conflated. Though 
Andean cults and Inca religion shared similar logics, ritual practice and the worship of certain 
huacas varied across space. As the Incas expanded their empire across the Andes, they did not 
seek to extinguish local huaca cults. Instead, Inca rulers incorporated the huacas of their 
vanquished foes into their pantheon, all the while forcing other ethnic groups to accept the 
                                                          
128 Some recent works have begun to create a more complex picture regarding the roles native peoples, 
Africans, and castas played in Lima’s religious life. Others have made profound, clear-cut distinctions between 
Lima, the coast, and highland Peru. Eminent historian Sabine MacCormack states: “In Lima, and on the Pacific 
coast in general, Andean peoples were able to participate in urban religious life only to a limited degree, but in the 
highlands of Peru, a rather different picture gradually emerged. Here…the Andean majority helped to shape 
expressions of personal piety and public ritual that were specific to the region.” See Sabine MacCormack, “Religion 
and Society in Inca and Spanish Peru,” in The Colonial Andes: Tapestries and Silverwork, 1530-1830, edited by 
Elena Phipps et al. (New Haven: Yale University Press, 2004), 110-111.  
129 Garofalo, “Conjuring with Coca and the Inca,” 63-80. 
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primacy of the sun huaca and, by extension, the Inca nobility themselves as the sun’s heirs. Thus, 
in pre-Hispanic times, a mummy cult to past Inca rulers was prominent among the Incas, and 
Inca rulers made assiduous efforts to link themselves with the land that their empire possessed, 
which, by extension, made them into a wank’a, a specific type of watcher huaca that 
“specializ[ed] in territorial possession.”130 After the fall of the Incas, however, local Andean 
cults remained largely intact while the influence of Inca religion—particularly in areas outside of 
the Cusco region—began to wane. Yet, even after the collapse of the Inca empire to the Spanish 
invaders, many native ritual specialists maintained a close connection to Inca leaders and 
preserved fond memories of Inca rule, thereby upholding aspects of the Inca past in everyday 
Andean ritual practice during the colonial period.131 In fact, native ritual specialists throughout 
highland and coastal Peru often saw apparitions of the Inca nobility in their dreams or invoked 
them to access powers. For example, in the corregimientos of Barranca and Cajatambo near the 
central coast, Spanish Jesuits in the early seventeenth century recorded that an Inca noble 
woman/princess or palla, “radiant” and “dressed in the finest cumbes,” visited a local indigenous 
women in her dreams and, in so doing, imparted much wisdom and knowledge to her.132 Others 
in the region saw the sun and a cacique dressed as an Inca in their dreams.133 As these examples 
and the secondary literature demonstrate, rural ritual specialists throughout the Peruvian frontier 
                                                          
130 According to Carolyn Dean, “a wank’a can be understood as a particular kind of [huaca] specializing in 
territorial possession and whose ownership is linked to site.” Additionally, Dean finds that the Inca rulers were 
synonymous with “possessive watchers” or “‘fleshed wank’a[s]’” through their use of emplacements in occupied 
territories. In other words, by making themselves not only members of the empire but also “the material stuff 
comprising imperial land,” Inca leaders successfully recast themselves as huacas who watched over the territory 
they conquered. Thus, emplacements were central to the governance of empire. See Carolyn Dean, “Men Who 
Would Be Rocks: The Inka Wank’a,” in The Archeology of Wak’as: Explorations of the Sacred in the Pre-Columbia 
Andes, edited by Tamara L. Bray (Boulder: University of Colorado Press, 2015), 213-238.  
131 Brosseder, The Power of Huacas, 186-191. Brosseder states that “some healers directly supplicated the 
deceased Incas, addressing them as intercessors who could provide health and fertility.” See p. 190. 
132 Mario Polia, ed.,“Siete cartas inéditas del Archivo Romano de la Compañía de Jesús (1611-1613): 
Huacas, mitos, y ritos andinos,” Anthropologica 14 (1996): 244. Cumbes are the finest quality of cloth worn by the 
Inca nobility. 
133 Polia, “Siete cartas inéditas del Archivo Romano de la Compañía de Jesús (1611-1613),” 238. 
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region continued to look to the Inca nobility as a source of authority and power during colonial 
times. 
Seventeenth century ritual specialists in Lima also invoked and saw apparitions of the 
Incas, a routine occurrence in creolized rituals and sacred spaces. In the late 1670s, a Spanish 
woman named Doña Bernarda Cerbantes was held by the Inquisition for love “sorcery.” In her 
rituals, she often invoked the aid of “the Inca and his vassals.”134 Cerbantes also claimed that her 
rituals involving the Inca king could bring all men, “whites, blacks, and Indians or those of any 
caste (estado),” to the feet of her female clients, thereby suggesting the crucial role played by 
ritual specialists in maintaining multiethnic intimate bonds in the face of daily encounters of 
difference.135 Later in 1693, the Inquisition formally concluded the trial of María de Castro 
Barreto y Navarrete, a free zamba whose parents were a mestizo, General Don Sebastián, and an 
unnamed enslaved African woman. Not only was Barreto y Navarette, a vecina of Callao, and a 
cook and a seller of snow by trade, but she was also an active ritual specialist who frequently 
invoked the coya or Inca queen and the palla or Inca princess. Dependent on coca in her rituals, 
she would chant, “Mama Coya, my dear, Mama Paya, my lady, I conjure you” in order to obtain 
the affections of men and win back errant lovers for her clients.136 Another zamba, an enslaved 
woman named María Jurado, conjured with coca, wine, chicha, and aguardiente while invoking a 
specific noble Inca by name. In Jurado’s case, she called upon the help of “Doña Ysabel of the 
Incas.”137 Others, as Leo Garofalo notes, made offerings to bones from pre-Hispanic burial sites, 
bones which they called “Inca,” and still others summoned the assistance of “Don Melchor 
                                                          
134 AHN, Inquisición, libro 1032, f. 221v. 
135 AHN, Inquisición, libro 1032, f. 221v. 
136 AHN, Inquisición, libro 1032, f. 381r. For another example, see f. 380r in the same libro. 
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Inca,” an actual Inca nobleman who lived in colonial Cusco.138 While Jurado and Barreto y 
Navarette supplicated the Incas, the trial records relate that a Spaniard born in Lima named Doña 
Inés de la Peñalillo could see apparitions of the Inca king. While chewing coca at night, the Inca, 
“sitting on an embroidered throne encircled by his servants” would appear to her.139 Clearly, 
Lima’s multiethnic ritual specialists relied on and were oriented toward coca leaves in their 
creolized sacred spaces to connect to the Incas, and therefore, knot together the capital’s diverse 
society. If the Incas were wank’as or possessors and watchers of territory, such a prominent 
dependency in both the rural and urban Andes may suggest that, despite the numerous cities and 
churches built and the many ceremonies of possession and public rituals performed, urban and 
rural peoples from diverse backgrounds continued to believe that the Incas still possessed and/or 
held significant sway over the Andean landscape. Seen in this light, invocations to and visions of 
the Incas, could be a reflection of how everyday people understood Spanish authority over Peru.   
The case of an African woman named Tomasa suggests that Lima’s ritual specialists did 
more than invoke the Incas; following Andean logics, they also embodied them in their creolized 
sacred spaces. According to the 1668 testimony of Josepha de Escobar, while chewing coca 
leaves and sprinkling them with wine and chicha, Tomasa implored the coca leaves and the palla 
or Inca princess Chabela to help her with her love rituals that took place on Calle de Malambo in 
the barrio of San Lázaro. She chanted, “my coca, my palla, my pretty, my dear, my Chabela, Don 
Juan Antesaria help me with this.”140 After her invocation, Tomasa “put on a white cloth acting 
                                                          
138 Garofalo, “Conjuring with Coca and the Incas,” 76-77. Also see p. 76, fn. 51. Also see Silverblatt, 
Modern Inquisitions, 177. Doña Luisa de Vargas called out to Don Melchor Inca by name. See AHN, Inquisición, 
libro 1031, f. 383r-v. 
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like Chabela, the palla.”141 Then she “put a little pot on a candle and put aguardiente in it, and 
she ignited the candle causing the flames to go upward.”142  
Much of Tomasa’s ritual was similar to those in the sierra during the pre-Hispanic and 
colonial periods. First, the African ritual specialist consciously chose to dress in white and, 
therefore, embody the Inca princess, thereby suggesting a deep supernatural connection between 
her and the Incas. During Inca times, white was a highly valued color, as the Inca nobility—
particularly the coyas or Inca queens—often dressed in white to highlight their royal heritage, 
dignity, and status.143  Local Andean cults also valued white; ritual specialists frequently donned 
white clothes to underscore their power, purity, and association with huacas.144 Ritual specialists 
of the pre-Hispanic and colonial periods were also known to be the embodiment of the huacas to 
which they were most intimately connected.145 Andean peoples believed the desires and 
emotions of their huacas were represented on the bodies of local ritual specialists, as their huacas 
had imbued them with supernatural abilities for communicating with them and accessing their 
powers.146 Such an intimate bond was often symbolized by indigenous ritual specialists dressing 
like the huacas with whom they were connected. Thus, it stands to reason that, by wearing white 
cloth and acting like the palla, Tomasa communicated both her role as a powerful ritual specialist 
and that her body was the embodiment of Chabela’s powers. Though Tomasa also called on 
                                                          
141 AAL, Hechicerías, leg. 6, exp. 8, f. 18r. 
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demons and Don Juan Antesaria, she did not embody their powers, thereby suggesting the 
important role of Inca and Andean rituals and logics in Lima’s creolized frontier culture. 
Tomasa’s close association with Incas did not end with her invocation, her donning of white, and 
her embodiment of the palla, however. Her use of fire was also an important element in Inca 
rituals, as chicha—or in this case, aguardiente—was often thrown into a fire to read signs, as an 
offering to huacas, or as a means of communicating with the gods, especially the sun huaca.147 
Interestingly, ritual specialists in urban centers in early modern Spain also employed fire in 
divination and love rituals.148 Perhaps this cultural overlap made fire an important part of 
Tomasa’s rituals in multiethnic, frontier Lima. Yet, other objects and ritualistic acts, like 
Tomasa’s embodiment of the palla, shared no overlap, suggesting the vitality of Andean culture 
in the heart of Spain’s South American empire.  
In this section, I have shown that the possibility for social rupture on the urban frontier 
had the potential to fall hardest on women. In response, Lima’s female ritual specialists and their 
clients played central roles in knotting together the diverse lines of the capital’s multiethnic 
society, thereby making these women generative and preservationists of frontier sociality, 
culture, and place-making. In frontier Lima—a place where ethnic diversity, encounters of 
difference, human mobility, and migration were commonplace—seventeenth century limeño 
residents habitually turned to and depended on creolized sacred spaces and the diverse objects, 
rituals, and supernatural authorities that gave these spaces meaning. Though some women asked 
urban ritual specialists to sever bonds with an abusive spouse or cast spells or maleficios on other 
women who competed for the attention of the same man, these cases do not appear to constitute 
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by Roland Hamilton and Dana Buchanan (Austin: University of Texas Press, 1996), 11 and 46; Brosseder, The 
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the majority in Lima.149 Rather, due to inchoate colonial institutions and a weak baroque theater-
state, women, in particular, employed creolized love rituals to orient multiethnic bodies and bind 
diverse peoples together in love, friendship, and shared cultural understandings. Though the city 
was not without much conflict and violence, everyday people found ways to live together 
through the creation of a shared, frontier world with permeable cultural borders.    
In dealing with quotidian, domestic problems through their engagement with ritual and 
the city’s frontier culture, limeño ritual specialists and their clients performed political functions 
that the baroque theater-state sought for itself. The crown, Church officials, city bureaucrats, and 
royal administrators attempted to put into place a political system designed to integrate diverse 
subjects through ritual, patronage, and institutions, a system that excluded cultural and ritualistic 
practices deemed deviant like those performed by ritual specialists. Yet, the theater-state could 
not monopolize sacred space and ritual practice nor dominate the political sphere, arenas of 
power that Spanish men hoped to control. As my work shows, ritual specialists employed 
creolized rituals to enmesh a large portion of the capital’s diverse population into a social scene 
that revolved around the frontier, a milieu characterized by cultural composites. In this way, their 
cultural work was also political work that placed them at the center of politics in frontier Lima. 
Though scholars have shown that women could access and “play” the socio-political system 
through their strategic use of the law, Spanish men restricted women’s political roles by labeling 
them disorderly and prohibited them from obtaining formal positions of power.150 Yet, the 
capital’s frontier setting opened up opportunities for women—especially ritual specialists from 
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diverse ethno-racial groups—providing them avenues to perform ritualistic and political roles 
meant for male secular and Church officials. Thus, in participating in the making and 
preservation of a frontier society, they shaped the constitution of empire in the viceregal capital 
in profound ways. 
To knot together a multiethnic society, ritual specialists and their clients helped create a 
frontier culture through their own ingenuity. Though Juan Carlos Estensorro Fuchs has argued 
that urban “magic” in colonial Peru was a testament to colonial domination and the 
marginalization of native and African cultures to Spanish cultural practices, I assert that Andean 
logics, objects, and rituals were a central and vital aspect of frontier Lima’s religious and cultural 
practices, as they were routinely practiced in creolized spaces throughout the city.151  Across the 
urban landscape of the Lima valley, from the port of Callao to the streets just off the Plaza 
Mayor, creolized sacred spaces were ubiquitous, as were the Andean sacred objects and rituals 
employed in these spaces. European and Andean logics were not always incompatible, a fact 
exploited by Lima’s ritual specialists. Yet, even when cultural overlap was not particularly 
strong, Andean logics, authorities, and objects remained a central aspect of Lima’s creolized 
sacred spaces. Rather than playing second fiddle to Mediterranean urban magic and baroque 
Catholicism, Andean ideas concerning huacas, the embodiment of powers, and “banning” 
persisted and were embedded into the creolized culture of everyday life in frontier Lima. In fact, 
the population’s orientation toward and dependency on such an assorted set of objects, rituals, 
animals, and authorities culled from Andean and Spanish cultures suggests the formation of a 
creolized habitus, as people’s dependency on Andean, baroque, and Mediterranean objects 
became a central part of daily practice in the cabeza. If people and objects are mutually 
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constitutive of one another, then perhaps Lima’s residents—from Spaniards to Africans to 
Indians— exhibited frontier identities. These multivalent, composite identities, like the capital’s 
creolized sacred spaces, were at odds with the aims of the baroque theater-state. In short, as a 
result of unregulated mobility of peoples and objects, the capitals’ orientation toward a creolized 
frontier culture helped engender a multiethnic, frontier world intimately knotted together by 
ritual specialists and their clients. 
The Competition over Sacred Spaces: The Inquisition, Extirpation Tribunals, and Autos de 
Fé as Tools of Baroque Spatial Hegemony 
 
The numerous creolized sacred spaces in seventeenth century Lima and Callao are a 
testament to the fact that the Catholic Church never held a monopoly over sacred space and, 
therefore, was not the primary religious and ritualistic authority in a colonial capital commonly 
known for its adherence to baroque religiosity. This frontier reality gave birth to an urban milieu 
fraught with increasing competition and contestation over sacred spaces, as well as growing 
attempts by the Church to eradicate creolized sacred spaces in the Lima valley. In Lima, the 
city’s role as the cabeza of the Viceroyalty of Peru was dependent on city officials’ ability to 
maintain the capital’s image as the most pious, most baroque, and most grandiose of the 
viceroyalty’s cities. In other words, the constant performance of the city’s baroque religious 
identity was key to preserving its political positon and, therefore, the capital’s wealth and 
prestige, thereby making the numerous creolized sacred spaces throughout the city a threat to 
Lima’s status vis-à-vis other cities in both the viceroyalty and the empire more generally.152 If 
we broaden our notion of urbs to include creolized sacred spaces forged by the creativity of 
                                                          
152 Osorio argues that grand baroque ceremonial displays in the viceregal capital of Lima were central to 
reinforcing Lima's role as the cabeza of the Viceroyalty of Peru. See Osorio, Inventing Lima.   
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Lima’s residents, then we begin to see an urban landscape that was not reflective of a baroque 
metropolis, but instead a frontier community or civitas.  
Perhaps, now, we can see the construction of the forty-plus baroque churches, convents, 
and monasteries in the context of not just the city’s competition with other Spanish urban centers 
or as competition between the religious orders, but also within a more local, frontier historical 
context; by this I mean the ongoing contestation and competition over space that characterized 
frontier Lima since its founding. By overwhelming urban space with baroque churches lavishly 
designed to seduce the urban populace to gravitate toward them, Church, city, and imperial 
officials hoped to orient Lima’s society away from the creolized sacred places found in 
pulperías, chicherías, and peoples’ homes. Such building projects, however, were not enough. As 
we saw in the previous section, the habitual utilization of creolized sacred spaces by Lima’s 
multiethnic population was deeply ingrained in the city’s habits and daily practice, engendering a 
creolized habitus. Because of this, other institutional tools were needed. In this section, I argue 
that we should understand the Inquisition, Extirpation of Idolatry, and religious and civic rituals 
in the context of ongoing competitions over sacred spaces both in the city and in the provinces. 
By this I mean that baroque public rituals administered by the Inquisition, the Church, and 
secular authorities, including the auto de fé, were designed to orient or turn urban dwellers 
toward the objects and spaces of a baroque colonial culture and away from the creolized and 
Andean objects and sacred spaces fostered and maintained by the frontier. In pursuing their state-
formation and Counter-Reformation objectives, I contend that we should see the goals of the 
Inquisition and the limeño Church in two interrelated ways: to conquer the spatial imaginary of 




 Established in Castile under the Catholic Monarchs in 1478, the Holy Office of the 
Inquisition expanded to Aragon in 1481 and then to the Americas, taking up residence in some of 
its most prominent cities, including Lima in 1570. In the early modern Iberian world, heresy and 
moral transgressions were as much a violation of Catholic dogma as diseases that infected the 
body politic, thereby making such religious and moral offences “crimes against civil laws.”153 As 
such, the Inquisition was not merely an arm of the Church, but also an institution of secular 
authorities, as both religious and political officials partook in the suppression of alternative 
religiosities, rituals, and their sacred spaces.154 In fact, the historian Pedro Guibovich Pérez 
argues that the Lima Inquisition was part of Phillip II’s “ambitious political project” since it was 
instituted to suppress heresy, uphold Catholic orthodoxy, regulate morality, and, by extension, 
strengthen the fledgling colonial state in Peru.155  Because contestations over space were at the 
heart of state formation processes in the viceroyalty, the Inquisition—an institution critical to 
imperial consolidation—must then be on the frontlines of such spatial disputes, and, indeed, it 
was.  
 Scholars of the Inquisition have taken note of the spatial logics that informed it. As an 
urban institution with jurisdiction over peoples of European and African ancestry, the Holy 
Office rarely celebrated public autos de fé in the Plaza Mayor. During the seventeenth century, 
the Inquisition held autos in Lima’s Plaza Mayor in 1605, 1608, 1625, 1639, and 1664, resulting 
in few executions for crimes of heresy. More private autos performed in front of smaller 
audiences in settings such as the Church of Santo Domingo were also infrequent, taking place 
                                                          
153 Juan Antonio Llorente, Historia crítica de la Inquisición en España, vol. 1 (Madrid, Spain: Hiperión, 
1981), 37; Ana E. Schaposchnik, The Lima Inquisition: The Plight of Crypto-Jews in the Seventeenth Century 
(Madison: University of Wisconsin Press, 2015), 30.   
154 Schaposchnik, The Lima Inquisition, 30.  
155 Pedro Guibovich Pérez, “Proyecto colonial y control ideológico: El establecimiento de la Inquisición en 
el Perú,” Apuntes 35 (1994): 110.  
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just eight times from 1612 to 1694.156 As Anna Schaposchnik explains, unlike saints’ days, 
Easter, and Christmas, Inquisitors and civic and Church officials never intended to celebrate 
public autos de fé annually. The everyday workings of the Holy Office were conducted in secret 
away from public view. At strategic times, however, Inquisitors moved their work from private 
spaces to public ones with the goal of highlighting their successes to urban inhabitants, while, at 
the same time, disciplining onlookers through theatrical, violent, and didactic rituals. Therefore, 
public autos were “exemplary punishments” that emphasized intense terror and the majesty of 
the Church and the viceroy to those who witnessed them.157 Describing the public spectacle of 
Lima’s autos, the Spanish friar Ocaña wrote that the city celebrates them “with so much majesty 
and authority” and “with much more seriousness than in Spain.”158 Echoing Ocaña’s sentiments, 
Fray Salinas y Córdova related that the autos performed in the Plaza Mayor were 
“incomparable,” while Murúa claimed that they were “very solemn, punishing secret heretics and 
other criminals with the greatest integrity and severity.”159 Thus, Lima’s Inquisition stressed the 
quality or intensity of the celebrations over the quantity of deaths or number of performances.160  
Like most baroque rituals and processions, the auto público de fé followed certain spatial 
rules for the purpose of communicating difference, hierarchy, and viceregal and Church power. 
To illustrate this, I will rely on a combination of secondary literature and the famous account of 
                                                          
156 Osorio, Inventing Lima, 106. Between 1570 and 1820, Lima’s Holy Office prosecuted about 3,000 
people, and of those 3,000, only 48 were executed. For more information, see Teodoro Hampe Martínez, “Recent 
Works on the Inquisition and Peruvian Colonial Society, 1570-1820,” Latin American Research Review 31.2 (1996): 
43-44.   
157 Schaposchnik, The Lima Inquisition, 129-130, 151-180. In Francisco Bethencourt’s study of the 
Inquisition in the early modern world, the author takes note that the aim of the Inquisition was to make autos 
públicos de fé exceptional events, and therefore, they were not part of the religious calendar. See Francisco 
Bethencourt, The Inquisition: A Global History, 1478-1834, translated by Jean Birrell (Cambridge, UK: Cambridge 
University Press, 2009), 254. 
158 Ocaña, Viaje por el Nuevo Mundo, 154. 
159 Salinas y Córdova, Memorial de las historias del Nuevo Mundo Piru, 149; Murúa, Historia general del 
Perú, 514. 
160 Schaposchnik, The Lima Inquisition, 178-179. 
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the 1639 auto público de fé written by the Andalucian friar Fernando de Montesinos. According 
to Montesinos, in December of 1638, Lima’s Inquisitorial officials and familiares publically 
announced the upcoming January 23, 1639, auto de fé with much fanfare.161 In a grandiose 
procession typical of baroque ceremonies, ministers of the Holy Office paraded through the 
“principal streets” of the capital, riding on horseback “with much splendor” and accompanied by 
musicians with trumpets and kettledrums, thereby conveying the importance of the Inquisition 
and the status of its officials.162 The procession began in the Plaza de la Inquisición where the 
ministers read aloud their proclamation, thereby informing the public of the upcoming auto in 
Lima’s central plaza.163 The ostentation of the proclamation parade, however, was not only 
intended to inform the populace, but also to entice them to attend the grander ceremony in the 
Plaza Mayor a month later. From the point-of-view of  the Inquisition, the Church, and civic 
authorities, a large crowd was needed to enhance the efficacy of didactic baroque rituals.164 
Upon leaving the Plaza de la Inquisición, the officials of the Holy Office proceeded to the Plaza 
Mayor where they made the second announcement in front of the viceregal palace.165 After that, 
they continued to parade “with much ostentation,” reading the announcement aloud in front of 
the convents, monasteries, and churches in the cabeza’s core before returning to the Plaza de la 
Inquisición.166 This processional route followed by the Inquisition and other civic and religious 
ceremonies was directly related to what Alejandra Osorio has called the “geography of 
                                                          
161 Familiares worked for the Inquisition, acting as informants who provided information on people who 
committed acts that violated the Church’s teachings.  
162 Fernando de Montesinos, Auto de la fé celebrado en Lima a 23 de enero de 1639. Al tribunal del Santo 
oficio de la Inquisicion, de los reynos del Peru, Chile, Paraguay, y Tucuman. Por el licenciado d. Fernando de 
Montesinos (Lima, Peru: 1639), unnumbered pages.  
163 Montesinos, Auto de la fé, unnumbered pages. 
164 Osorio, Inventing Lima, 115. 
165 Montesinos, Auto de la fé, unnumbered pages. 
166 Montesinos, Auto de la fé, unnumbered pages; Osorio, Inventing Lima, 113. 
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power.”167 By this, Osorio means that imperial officials designed Lima to concentrate power in 
and around the Plaza Mayor, the political heart and central hub of the city. The capital’s most 
lavish churches and its most important secular buildings were concentrated in and around the 
main square, “making the core of the city into a theater” for flaunting Church and viceregal 
power.168 According to Osorio, the processional route, with its stops in front of the cabeza’s most 
significant religious and civic edifices, was meant to “[underline] the centrality of the institutions 
these buildings represented,” thereby making such processions “rituals of legitimation” that 
“generated an aura of colonial power around the Plaza Mayor.” 169 As we saw in chapter 3, urban 
space, religion, and the exercise of political power were intricately linked in the seventeenth 
century viceregal capital.  
Not only did the processions related to the auto de fé have spatial logics, but so too did 
the ceremony as it was performed in Lima’s central plaza. On January 23, the day of the 1639 
auto de fé, Montesinos described the sacred space created in the plaza, relating that the scaffold 
or tablado was monumental in size and proportion.170 In fact, on one side, known as the bench of 
infamy, sat the prisoners arranged according to the severity of their crimes, while on the opposite 
side, known as the bench of honor, sat the viceroy, his wife, the Inquisitors, and Church and 
secular officials.171 In between both benches was the space where prisoners abjured and religious 
officials delivered sermons and spoke to the crowd who had gathered to watch the theatrical 
display.172 The benches used by religious and secular officials were lavishly adorned with 
                                                          
167 Osorio, “The King in Lima,” 449, 452-458,   
168 Osorio, “The King in Lima,” 452-458. 
169 Osorio, “The King in Lima,” 454. In other words, for Osorio, the core around the Plaza Mayor was to 
serve as the base for the baroque theater-state, a place of ritual and the exercise and legitimation of colonial power. 
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170 Montesinos, Auto de la fé, unnumbered pages. 
171 Schaposchnik, The Lima Inquisition, 165; Montesinos, Auto de la fé, unnumbered pages. This staging 
was common in the Iberian world, see Bethencourt, The Inquisition, 258-259. 
172 Schaposchnik, The Lima Inquisition, 165. 
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beautiful brocades, fine fabrics, and rich ornamentation, while the prisoners’ bench was 
decorated with demons, denoting their sins against God and the Catholic faith.173 As Francisco 
Bethencourt makes clear, on the one side onlookers saw “justice, purity, and divine inspiration, 
on the other, heresy, impurity, and diabolic inspiration.”174 As scholars have shown, this spatial 
design, along with the choreography of the performance, was intended to mimic the Last 
Judgement and, by extension, the triumph of the Catholic faith over heresy and immorality. In 
this way, it served a didactic function, as well as an icon of legitimation for the “dispensation of 
law and order.”175  
In addition to communicating religious instruction and morality and serving as a deterrent 
against offences to the Church’s teaching, the ceremony’s spatial arrangement also conveyed 
social hierarchy, status, and viceregal and Church power.176 After a procession that led imperial 
officials, Inquisitors, as well as those tried by the Inquisition to the Plaza Mayor, all the 
participants took their seats on the scaffold in a carefully orchestrated fashion. The viceroy, his 
wife, the Inquisitors, members of the religious orders, and other minor officials sat on different 
levels of the bench of honor according to their importance, and the kinds of fabrics and pillows 
each received served as symbols of their status.177 For example, the viceroy sat in the middle of 
the top level with Inquisitors on each side of him, thereby giving him the best position on the 
scaffold. As Montesinos describes it, the viceroy and the Inquisitors sat underneath an orange 
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and black canopy with gold fringe made of the “richest brocade.”178 Near them was an ebony 
cross and a crucifix made of bronze and gold, and above them on the ceiling was an image of the 
Holy Spirit emanating rays, which symbolized “the Spirit of God that govern[ed] the actions of 
such a Holy Office.”179 Though they sat under the same canopy, the viceroy’s position in the 
middle, along with the sumptuous objects that surrounded him distinguished him from the 
Inquisitors. For example, the viceroy’s chair had three yellow pillows made of fine cloth, one for 
sitting and two for his feet, while the Inquisitor Don Juan Mañozca, who sat next to viceroy, had 
only one black velvet pillow.180 In contrast to the viceroy and the Inquisitors, the viceroy’s wife 
(the virreina) and her son sat on the level beneath the viceroy with a yellow canopy made of fine 
cloth; while the virreina had pillows, her son did not.181 Other spaces on the bench of honor that  
were meant for important bureaucrats and religious officials were decorated with fine rugs and 
other fabrics, while still other seats, like those for the religious orders located on the lower levels, 
had no decoration.182  None of spaces on the bench of honor, however, were as richly 
ornamented as that of the viceroy.  
The careful positioning of religious and secular authorities on the bench of honor was 
intended to send a clear message: that of a well-ordered, hierarchical society with a unified 
Church and state working together to defend the Catholic faith. However, as we have already 
seen, colonial administrators and Church authorities were often in constant opposition as they 
jockeyed for wealth, power, and access to indigenous peoples. Because of this, Lima’s auto 
público de fé became a baroque religious space where such tensions among colonial officials 
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were put on public display, thereby undermining the messages they wished to send to urban 
dwellers.183 As Osorio explains, tensions between the Inquisitors and the viceroy and among 
church and secular officials over who should occupy which seats on the bench of honor were 
commonplace.184 Recounting the 1664 auto público de fé, the diary of Josephe and Francisco 
Mugaburu states that “there was a great discord over the seating of the captains of the battalion 
and the mercenaries of Callao.”185 Though a unified message concerning the hierarchy of society 
was largely elusive, it is clear from the above examples that the Lima Inquisition, its processions, 
and the auto público de fé had baroque spatial logics designed to inculcate colonial hierarchies, 
demonstrate viceregal and Church power, and instill Ibero-Catholic values in urban society 
through ostentatious street theater.186 
The spatial thinking behind Lima’s baroque rituals, including the Inquisition’s auto de fé, 
went beyond demonstrations of hierarchies; the mimicry of the Last Judgement; and expressions 
of viceregal, Inquisitorial, and Church power. To effectively teach Catholicism and the values of 
the baroque state, urban bodies had to be properly oriented and arranged in space. Alternative 
sacred spaces to those sanctioned by the Catholic Church were ubiquitous in frontier Lima, 
including in the city center and in alleys off the processional route where the baroque city 
attempted to concentrate power. The aggregation of Spanish religious and temporal power in the 
heart of the city was intended to communicate the centrality and prominence of Church and 
imperial intuitions to the urban community. Yet, the pervasive presence of creolized sacred 
spaces and to a lesser extent Jewish sacred spaces undermined official efforts to claim urban 
centers as their own, and to dominate the urban core by projecting “an aura of colonial power” 
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around it.187 The materiality of these spaces highlighted the state’s failure to regulate urban 
spaces and, thus, extend its reach into limeño society during the seventeenth century. Instead, as 
we have seen, ritual specialists and creolized spaces successfully competed spatially and, 
therefore, religiously, culturally, and politically with the crown, his officials, and the Church, 
thereby perpetuating frontier sociality and place-making. In light of this, we can understand 
Inquisitorial processions, as well as the numerous civic and religious processions and ceremonial 
events that took place throughout the year, as attempts to mark and reclaim Spanish cities and, by 
extension, turn the urban populace away from the creolized objects and sacred spaces fostered by 
the frontier.188 From the perspective of Inquisitorial, Church, and royal administrators, doing so 
would reorient colonial bodies in space toward baroque churches, shrines, and governmental 
buildings, making such an orientation quotidian, natural, and normal; at the same time, such 
events would make orientations toward alternative, non-sanctioned objects and spaces appear 
deviant. To be more specific, the Hispanic baroque sought to awe, seduce, entice, and lure city 
residents with magnificent architecture and public ceremonial displays that employed 
ostentatious objects. As processions—be it related to the auto de fé or otherwise—paraded down 
Lima’s principal streets, stopping in front of the Office of the Inquisition, the capital’s most 
important churches, and the viceregal palace, the purpose was not only to legitimize viceregal, 
imperial, and Church institutions, but also to lure and seduce the populace toward the baroque 
objects and spaces of the baroque theater-state, thereby fundamentally reorienting bodies in 
urban space. 
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The 1639 auto público de fé that took place on Lima’s central plaza had a similar 
function to that of the processions. The auto público de fé promised grandiose displays of street 
theater aimed at attracting the public toward the Plaza Mayor. Like the processions, such an 
intent was to orient urban inhabitants spatially, directing them toward the center where the 
colonial state’s most important people and buildings resided. By organizing these ostentatious 
demonstrations in the main plaza in front of the viceregal palace, the Archbishop’s palace, the 
casas de cabildo, and the Cathedral, royal and Church officials made their most forceful attempt 
at orienting urban dwellers toward the objects and spaces of the baroque colonial state. Beyond 
this, the spatial arrangement of the ceremony itself was designed to teach spectators the 
distinction between natural and deviant spatial orientations. To explain this, I return to the 
benches of infamy and honor. As we already learned, on the Plaza Mayor, spectators saw the 
bench of honor occupied by royal, Church, and city officials decked out in beautiful clothes and 
surrounded by rich ornamentation, while on the bench of infamy, the audience observed those 
associated with Judaism and sorcery sitting next to diabolic imagery. The separate spaces given 
to both benches on the scaffold, along with the distinct ornamentation associated with each 
space, highlighted the positive and natural associations related to the officials sitting on the 
bench of honor and, by extension, the religious and governmental spaces they normally 
inhabited. At the same time, the spatial arrangement of the scaffold not only underscored the 
deviant acts of those accused of sorcery and Judaizing, but also the aberrant nature of the sacred 
spaces created by ritual specialists and Jews/conversos. In other words, the spatial arrangement 
symbolized that these two groups inhabited two different urban worlds, one virtuous and the 
other diabolic. Thus, the goal of the auto público de fé, similar to other religious and civic 
festivities that took place in Lima’s central square, was to discipline bodies in urban space, 
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reorienting the urban populace and creating new spatial imaginaries that cast the baroque objects 
and spaces of the colonial state as natural and creolized and other alternative scared spaces as 
deviant. By creating spatial orientations exclusively toward the objects and spaces of the baroque 
theater-state, colonial and Church bureaucrats could strategically teach social hierarchies, affirm 
loyalties, and, by extension, make orderly vassals of the crown.   
 The autos de fé conducted by the extirpation tribunals had similar spatial logics as those 
overseen by the Holy Office. Spurred on by an ambitious priest named Francisco de Avila and 
Counter-Reformation zeal, the Archbishop of Lima, Bartolomé Lobo Guerrero, organized the 
Inquisition-like tribunal in 1609 in the attempt to extirpate idolatry and sorcery among the 
Indians living in his archdiocese. While the Holy Office was primarily an urban institution aimed 
at Spaniards, Africans, and castas, the extirpation tribunal was a rural one that had jurisdiction 
over native Andeans, at least for the first half of the seventeenth century.189 Yet, the first auto de 
fé held by the institution took place not in the countryside, but in the viceregal capital of Lima. 
Accompanied by a large procession, Avila arrived in the cabeza’s Plaza Mayor on December 20, 
1609. There, he orchestrated a grand ceremony observed by Lima’s viceroy, its populace, and 
local Indians who had been gathered from as far as four leagues away.190 In the plaza, there were 
two tablados with a passage between the two.191 On one platform was a mound of firewood with 
huacas that Avila had collected from his work in the Huarochirí region.192 After Avila preached a 
sermon, he ordered the incineration of the pile of holy objects, as well as the whipping of one of 
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Huarochirí’s most respected native ritual specialists, a man named Hernando Páucar.193 This 
violent act concluded the auto de fé.  
Regarding this first auto de fé administered by the idolatry tribunal, historian Claudia 
Brosseder argues that its purpose was “likely aimed not at indigenous people but at Spaniards 
and Creoles,” as the ceremony was “like a rally to attract support” from “pious limeños.”194 
While the ceremony was certainly a rallying cry to enlist Spanish support in Lima for the 
Church’s work in the provinces, such an interpretation continues to reinforce a divide between a 
Spanish-dominated, baroque capital and the indigenous-influenced countryside. I, on the other 
hand, take a different approach. I maintain that the forceful gathering of so many Indians from as 
far away as four leagues from the capital was by no means peripheral to the ceremony’s aims. As 
we saw in the first three chapters, Lima inhabited frontier ground; by the early seventeenth 
century, many Indians near the capital had not been reduced and continued to be highly mobile, 
resulting in Indians remaining in their traditional ayllus, living in shantytowns, and traveling 
back and forth unfettered from the surrounding provinces. Indeed, hiding places and unregulated, 
non-colonial spaces persisted in the Lima valley and in the Andean foothills outside the capital. 
Moreover, due to continuous ungovernable native mobility, native sacred objects began to filter 
into Lima, directing bodies in unexpected ways. The already mentioned 1629 edict issued by the 
Peruvian Inquisition highlights the growing problem and deep concern that coca and indigenous 
“magic” had inspired in Lima’s Holy Office. In this tenuous, frontier milieu, the exemplary 
punishments and baroque displays of ostentation and power witnessed on the Plaza Mayor on 
that eventful December day were—like other autos and public rituals—meant to create and 
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reinforce spatial orientations that were in line with the colonial state. While the huacas burned, 
Indian spectators observed Church officials in front of the cathedral, one of the largest and most 
richly ornamented churches in frontier Peru, while the viceroy looked out from the window of 
his baroque palace. By burning indigenous sacred objects and huacas from holy sites, imperial 
and Church administrators cast them as aberrant, diabolic, and sinful. At the same time, in 
gathering much of the surrounding native population into Lima’s main square in December 1609, 
officials physically directed them toward the religious and political center of Spain’s South 
American empire. Without a doubt, the goal was to fundamentally reorder their spatial 
imaginaries, teaching them to direct themselves toward the spaces and objects of the baroque-
theater state when they returned home. In this way, we can understand the 1609 auto de fé as an 
imperial tactic with the purpose of not only garnering Spanish limeño support for extirpation in 
the provinces, but also realizing the spatial and, by extension, religious and political conquest of 
the capital’s hinterland.    
After the initial 1609 auto de fé in Lima, intermittent campaigns of extirpators 
crisscrossed the highlands over the course of the seventeenth century. The purpose of these rural 
campaigns under the jurisdiction of the archbishop and the Idolatry Tribunal was to conduct 
visitations in native communities to root out and destroy huacas, many of which were embedded 
in the Andean landscape. The challenge for extirpators was to create new spatial orientations 
toward the Church, its buildings, and its objects, and away from sites that continued to exist in 
the immediate vicinity of the reducciones. Like the city, the rural landscape of the Andean sierra 
was a battleground, as Andean sacred sites (huacas) competed with newly-built churches that had 
been constructed in reducciones during the Toledan era.  
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Because of this ongoing contestation over rural sacred space, colonial extirpators 
publically destroyed numerous native sacred sites (huacas) to demonstrate the objects’ lack of 
power and held autos de fé in reducciones across the viceroyalty to highlight the majesty of the 
Catholic faith and its importance to the spatial orientations of native Andeans. According to 
Kenneth Mills, in Huamantanga in 1664, an extirpator named Juan Sarmiento de Vivero 
unearthed numerous ancestor mummies near a tree huaca that locals called the “the roots…of the 
people.”195 Upon learning of his discovery, Sarmiento uprooted the tree and took the buried 
remains. Later, in a theatrical display of Church power, he burned them both in a public auto de 
fé, and erected a cross on the site of sacred tree.196 In the countryside, autos públicos de fé were 
commonly held in the plazas of reducciones. In front of a large crowd of Indians with the church 
in the background, priests would burn huacas and flog Indians convicted of idolatry and/or 
sorcery, forcing them to walk in a procession of shame.197 Like the autos de fé in Lima, the 
baroque ceremony brought attention to the ordered plaza of the reducción and the religious and 
political buildings that framed it. The spatial message to native onlookers was clear: Indians 
should direct themselves toward the church and the reducción and turn away from pre-Hispanic 
spatial orientations that included indigenous sacred objects and sites. In other words, by 
reorienting native Andeans in space, turning them toward the Church and the reducción, 
extirpators not only wanted to make Indians into good Christians, but also to transform Andean 
spatial imaginaries. Thus, indigenous conversion into loyal Catholics and vassals of the crown 
hinged upon the transformation of indigenous spatial imaginaries. In doing so, extirpators hoped 
to make the reducción and its church appear natural and normal, while making previous 
                                                          
195 Mills, Idolatry and Its Enemies, 273. 
196 Mills, Idolatry and Its Enemies, 273. 
197 Mills, Idolatry and Its Enemies, 267-268. 
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orientations toward ayllus and native holy sites and objects appear deviant. Despite the efforts of 
extirpators, Andean objects and sacred sites (huacas) could not be eradicated. After all, 
extirpators’ campaigns were never continuous and sustained over time, and Andean sacred sites 
and objects were always close by and well within reach for native peoples. As Mills notes, 
mountains could not be destroyed, and many reducciones were erected near ancestor burial sites 
and other important huacas.198 Since huacas and patchy sovereignty remained ever-present 
features of the Andean frontier landscape, extirpators were never able to successfully redirect 
native bodies in space toward an exclusive orientation that was Catholic, urban (town), and 
imperial. Instead, native Andeans in frontier Peru remained dependent on huacas and sacred 
objects that embodied powers for fertility and the continued health of their communities.199 
Therefore, as is well-known in current scholarship, the spiritual conquest of the seventeenth 
century rural Andes remained incomplete and ongoing.200                   
  Under the direction of Archbishop Pedro de Villagómez, the Idolatry Tribunal became 
increasingly active in Lima, particularly during the 1660s. The widespread consumption of and 
conjuring with coca in the capital’s streets and creolized sacred spaces resulted in Villagómez 
pursuing a robust urban campaign against the leaf, the primary indigenous sacred object on 
which Lima’s populace had become ritualistically, socially, and emotionally dependent. Though 
Lima’s Church officials had established the idolatry trials primarily to root out indigenous sacred 
sites and the practice of sorcery and idolatry in the provinces, as the tribunal became more urban 
in the 1660s, it expanded its jurisdiction to include Africans and castas. In punishing native, 
                                                          
198 Mills, Idolatry and Its Enemies, 271 and 278. 
199 Brosseder, The Power of Huacas. 
200 It is well known that native religion survived and remained relatively intact throughout the colonial 
period despite attempts at evangelization and colonial extirpation campaigns. For example, see Brosseder, The 
Power of Huacas; Mills, Idolatry and Its Enemies; Griffiths, The Cross and the Serpent.   
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African, and mixed-raced transgressors, the Extirpation of Idolatry and the Holy Office in the 
city of Lima relied on similar forms of corporeal punishments that were tied to urban space. We 
have already seen that religious officials flogged indigenous people in both Lima and the 
countryside. Often times those sentenced for sorcery/witchcraft in the capital were paraded down 
the principal streets past Lima’s grand edifices and churches while being whipped, stripped half-
naked, and “mounted on donkeys with a noose around their necks with as many knots as the 
violations committed.”201 Many were also flogged in the Plaza Mayor.202 In 1664, the chronicler 
of important city events, Josephe Mugaburu, relates that, on January 24, witches and one Jewish 
doctor sentenced by the Holy Office were whipped at five o’clock in the afternoon.203 Such 
public and ritualistic punishments in frontier Lima’s main streets and plazas were not only 
intended to direct onlookers spatially, but also to assert the crown’s and Church’s authority and 
domination of the city’s core, much like the civic, religious, and inquisitorial processions we 
have already discussed. In exercising corporeal punishment and state violence in these spaces, 
they also symbolically demonstrated mastery and sovereignty over the space itself. To project 
their superiority and authority to the urban fringes, it was incumbent upon Spaniards, the crown, 
Church officials, and imperial administrators to demonstrate their control of the urban core, the 
chief center of operations from where they publicly and ostentatiously led the capital. One need 
not be present in the city center, however, to witness the power and authority of Church, 
Inquisition, crown, and royal officials. Rather, these messages were carried throughout the city, 
written on the bodies of those who experienced the Inquisition’s and Idolatry Tribunal’s corporal 
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punishments as those bodies moved through the city’s urban spaces.204 Such markings were 
legible to other uban dwellers, reminding them of the baroque state’s power and orienting them 
toward the source of that power: the city center. The sight of punished bodies would have likely 
reminded Lima’s inhabitants of the usual places those punishments occurred, namely the 
cabeza’s principal streets that traversed the city center, the imposing Plaza Mayor, and, thus, the 
material center of colonial power itself.     
  Despite continuous efforts by colonial and Church bureaucrats to mark and claim cities as 
their own, as well as produce orientations toward baroque colonial objects and spaces, such 
attempts remained incomplete and highly contested. The competition over sacred spaces in 
frontier Lima was fierce and often played out in ritual. The crown and royal and Church officials 
were not the only ones to employ ritual to exercise authority over urban space. In the second half 
of the seventeenth century, María Jurado conjured “the devil of the fish market,” a place of 
significant economic activity located near the viceroy’s and archbishop’s palaces, while the 
zamba from Callao named María de Castro Barreto y Navarrete conjured the devils of the 
corners of shops, and those of other politically and economically important Peruvian cities such 
as Trujillo and Potosí.205 Similarly, María de Córdova conjured the devils of “the four corners of 
the plaza,” and Tomasa, the enslaved woman who embodied the palla, used coca to conjure the 
                                                          
204 Alejandro Cañeque, Nancy van Deusen, Magali Carrera, and Sherwin Bryant remind us of the 
importance of understanding the body as text in colonial Latin America. Regarding the Inquisition and corporeal 
punishment, Cañeque argues that lashings on black and mixed raced bodies made them into “visible advertisements, 
not only of their crimes [and the monarch’s power], but also of their baseness and insignificance as human beings.” 
Additionally, Bryant’s work has shown how the crown and colonial officials employed subjugated bodies—
specifically, enslaved Africans—as texts to project authority and sovereignty over colonial territories. See Cañeque, 
“Theater of Power,” 132-133; van Deusen, “Reading the Body,” 1-27; Sherwin Bryant, Rivers of Gold, Lives in 
Bondage: Governing through Slavery in Colonial Quito (Chapel Hill: University of North Carolina Press, 2014), 
chapter 2; Carrera, Imagining Identity in New Spain, chapter 4. 
205 AHN, Inquisición, libro 1032, f. 381r and 181r. In María de Castro Barreto y Navarrete’s case, she 
called on the demons of numerous guilds. Since in colonial times it was commonly believed that devils or demons 
inhabited the corners of buildings and shops, it is likely that María was invoking the devils that lived at the corners 




help of numerous demons who inhabited the corners of Lima’s most prominent and centrally-
located streets and spaces.206 Tomasa chanted: “I conjure you with the seven demons of the 
Pescadoras [fish market alley], with the seven demons of the fruteras [fruit market alley], with 
the seven demons of the corner of Santo Domingo [Church], with the seven demons of the corner 
of Melchor Malo [Street] and of the corner of Mercaderes [Street].”207 In late seventeenth 
century Lima, the Santo Domingo Church was one of the most important churches and 
monasteries in the city located just one block from the viceregal palace, while Melchor Malo 
Street extended alongside the Cathedral to the main plaza.208 Like Melchor Malo Street, 
Mercaderes Street was a vital thoroughfare in the cabeza, as it supported a wide array of 
merchant shops.209 Located in the heart of the city, the street “began on the corner located 
diagonally across the Plaza Mayor from the corner of the Pescadería [fish market] and the 
Archbishop’s palace.”210 As we have seen, the devils conjured by these women were intimately 
connected to urban space, as the demons were tied to Lima’s urban core, as well as some of the 
most important cities and towns in the viceroyalty.211   
Historian Alejandra Osorio has asserted that urban plebeians mimicked baroque colonial 
styles, as the baroque was the dominant cultural mode. Recognizing the hegemonic power of the 
baroque theater-state, subaltern ritual specialists, Osorio argues, appropriated cities and their 
cores to enhance their powers that were, in turn, deployed to deal with everyday domestic 
issues.212 I, on the other hand, interpret the same evidence within the context of the Andean 
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frontier and ongoing contestation over space in the viceregal capital. Rather than appropriating a 
baroque-dominated space, I contend that ritual specialists, too, made spatial claims to Peruvian 
urban centers, particularly their cores, through their rituals. By invoking urban space in calls to 
their devils, many ritual specialists highlighted the potency of their devils who resided in the 
same “fields of operations” as those of the baroque theater-state.213 In other words, in this highly 
contested frontier terrain where the baroque theater-state was far from hegemonic, limeño ritual 
specialists’ ability to harness demons inhabiting colonial cities and their cores made them seats 
of power not only for imperial and Church officials, but also for ritual specialists, thereby 
demonstrating their supernatural skills in controlling and regulating the same spaces the baroque 
colonial state attempted to call home. Ritual specialists and the diversity of people who sought 
them out competed with and even rivaled the Church and secular authorities and, by extension, 
the baroque state for not only control over urban space, but also over cultural superiority in the 
frontier capital. Far from being “popular,” “subaltern” spaces and cultural practices, Lima’s 
creolized sacred spaces and the frontier culture practiced within were central to the lives of so 
many limeño residents.     
 Due to this strong competition from mobile native people, ritual specialists, and a 
recalcitrant public, orientations and spatial imaginaries that were exclusively baroque rarely took 
root in Lima. One never had to look far for indigenous sacred objects; constant ungovernable 
indigenous movements from the sierra and coastal region made such objects like coca and mullu 
shells always within reach for Lima’s urban dwellers. Additionally, creolized sacred spaces in 
the frontier capital, as we have seen, were pervasive, existing just off the principal streets and the 
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Plaza Mayor. The presence of creolized sacred spaces, even in the urban core, undermined the 
centrality of the baroque state, the core’s “aura of colonial power,” and, by extension, official 
attempts to bring bodies in line with the objects and spaces of colonial baroque culture. Even 
after witnessing a baroque procession, auto de fé, or punishment of ritual specialists, members of 
Lima’s populace could easily access creolized sacred spaces that were mere steps away, 
demonstrating the intricate entanglement of indigenous sacred objects into limeño frontier place. 
In the port of Callao, the capital, and the Lima valley more broadly, urban bodies continued to 
orient themselves toward and be dependent on multiple sacred spaces, including baroque 
Catholic spaces and those overseen by Lima’s ritual specialists, thereby maintaining a creolized 
habitus and multilayered, multivalent frontier identities that were characterized by cultural 
mixture and permeable cultural boundaries. Thus, in playing active roles in the regulation of 
urban space through ritual and in the orientation of urban bodies, female ritual specialists 
performed political roles that thwarted elites’ ability to create place in Lima on their own terms. 
Conclusion 
 In this chapter, I have explored how frontier sociality and place-making endured in 
seventeenth century Lima, despite both the potential for social rupture on the frontier and the 
baroque theater-state’s efforts to create and reinforce spatial arrangements that oriented urban 
bodies away from creolized spaces and objects and, by extension, the Andean frontier. 
Specifically, I showed that the capital’s multiethnic ritual specialists—the majority of whom 
were women—shaped urban society and, thus, the constitution of empire by perpetuating and 
maintaining frontier culture and place-making. In the face of a weak baroque state, ritual 
specialists and the diverse clients who sought them out performed the cultural and political work 
of tightly knotting together the cabeza’s population through the practice of love rituals, a shared 
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dependency on a wide array of objects from disparate cultures, and the creation of shared cultural 
understandings, thereby producing intimate interethnic relationships. By taking on political roles 
meant for Spanish men who worked on behalf of the crown and Church, ritual specialists 
injected themselves into the political arena, thereby placing themselves at the heart of politics in 
the capital. As I demonstrated, the cultural exchange that occurred on the urban frontier did not 
diminish native cultural practices at the expense of Mediterranean “magic” or baroque 
Catholicism; rather, Andean logics and objects played central roles in the fluid creolized culture 
of urban, frontier Peru. Though other historians of the colonial Andes have taken note of the 
indigenous nature of Lima’s creolized practices, I have attempted, to the extent possible given 
the fluidity and variation among urban ritual specialists, to flesh out the pre-Hispanic logics 
behind common rituals practiced by Lima’s ritual specialists.214 In particular, I found that the 
logics of embodiment, “banning,” and the power of huacas were not completely undone in urban 
settings and, therefore, continued to thrive even as they mixed with European objects and 
cultural logics. With so many diverse people dependent on and oriented toward Lima’s creolized 
spaces and objects, I argue that a creolized habitus emerged in the seventeenth century that 
governed the habits of the city’s population, thereby calling into question the hegemony of 
baroque culture and the baroque theater-state. If objects are constitutive of people and shape their 
orientations in space, then urban inhabitants’ dependency on and habitual orientation toward 
creolized objects and spaces suggest the formation of frontier identities. 
 To combat the formation of a frontier spatial imaginary and, thus, frontier identities, 
baroque processions, rituals, and punishments—particularly those conducted by the Inquisition 
and Extirpation of Idolatry—were intended to create and reinforce spatial orientations that 
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directed Lima’s population toward baroque objects and spaces sanctioned by the colonial state. 
As I argued, the goal of processions and the auto de fé was to create baroque orientations that 
made baroque objects and spaces appear natural and normal, while making indigenous objects 
and spaces in the countryside and creolized ones in the city appear aberrant and deviant. The 
production of good Christians and orderly baroque subjects hinged upon instilling baroque 
spatial orientations. However, such orientations were far from dominant, given how entangled 
creolized sacred objects had become in frontier Lima. Certainly, the capital’s inhabitants used its 
churches and attended its festivals.215 The Virgin of Copacabana church, for example, was a 
popular religious site precisely because its cult was a frontier cultural construction, highlighting 
the importance of cultural mixture as a way of life for Lima’s citizens. Though limeños attended 
church and civic and religious fiestas, orientations that were either exclusively or predominately 
baroque/imperial were few and far between. The multitude of people participating in Lima’s 
creolized religious cultures and the prevalent nature of creolized sacred spaces and objects 
fostered by the Andean frontier made such practices and orientations too difficult to stamp out by 
the Inquisition and the Idolatry Tribunal.216 In the end, the Lima Inquisition only prosecuted 209 
cases of sorcery.217 Though the Lima Inquisition often suspected ritual specialists of heresy as 
evidenced by the 1629 edict and though it believed these women “had joined hidden Jews as 
culprits in the subversion of Peru’s moral fabric and political stability,” the capital’s inquisitors 
and extirpators never punished them with the same level of severity as Crypto-Jews and other 
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crimes of heresy.218 Lima’s populace, so integrated into the Andean frontier world, would not 
have stood for it.219 Lima was most certainly a battleground over sacred spaces, but in the end, 
the crown and colonial and Church officials were unable to marginalize the capital’s creolized, 
frontier culture and its sacred spaces. As I have shown, Lima was not “the monastery city” that 
many historians and its seventeenth century chroniclers made it out to be. Rather, in this frontier 
city, ritual specialists continued to do the political and cultural work of knotting, and the 
creolized habitus persisted, governing the religious, cultural, and ritualistic practices of a large 
portion of the capital’s inhabitants.     
   Having demonstrated Lima’s cultural habits and orientations, I will now dive deeper 
into Spaniards’ participation in the cabeza’s creolized, frontier culture. In doing so, I will 
highlight the consequences such actions had for the baroque colonial state. It is to this subject 
that I now turn. 
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FRONTIER ASCENDANT: CREOLIZED SPANIARDS AND THE INTERNALIZATION 
OF FRONTIER CULTURE IN URBAN PERU 
 
[The female witness] told the accused woman/prisoner, [Petronila de Guebara], 
that she was sad because her lover [su amigo] had been angry for many days and 
this accused woman/prisoner said to her that she would return and comfort her at 
night. The said accused woman/prisoner asked that coca and wine be brought, and 
having brought it, [Guebara] sprinkled the coca with wine and later she began to 
chew it…and the said accused woman/prisoner continued chewing the coca 
saying the said prayer [to the lonely soul] that she had said for nine days, and in 
this way, the said accused woman returned the following day at 12 noon to do it.   
 —The Inquisition Trial of Petronila de Guebara, 1683-16931   
 
 At the time of her imprisonment in 1683, the Spanish creole and vecina of Lima, 
Petronila de Guebara, was no stranger to the Inquisition. She had been previously punished by 
the Holy Office in the auto público de fé on Lima’s Plaza Mayor in 1664.2 Not unlike the 
ceremonies performed by her urban indigenous, African, and casta counterparts, Guebara led 
rituals that were comprised of objects, both sacred and mundane, from European and Andean 
cultures and invoked various supernatural authorities. Designed to tame, control, and attract men, 
the seventy-year-old’s rituals included white powders, coca leaves, wine, and dolls, as well as 
Ave Marias, Our Fathers, and invocations to Santa Marta and the lonely soul.3 The quotation 
above is an example of one such ceremony the Spanish ritual specialist performed for an 
unnamed client, a ritual which is familiar from the previous chapter. Though variations in love 
rituals differed according to the ritual specialist, the act of chewing coca and sprinkling it with 
wine was not unlike that of the enslaved woman, Tomasa, whom we met in the last chapter. 
Spanish ritual specialists and clients, creole and peninsular alike, also drew on both Andean and 
European knowledge and objects, and participated in and contributed to urban frontier culture in 
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early modern Peru. Due to ungovernable indigenous mobility and ongoing contestations over 
urban space, Spaniards like Guebara became creolized, drawn into the urban frontier world 
characterized by soft cultural boundaries. Thus, a wide portion of Spaniards developed frontier 
identities that were multilayered composites.         
In the early modern world, Spaniards and other Europeans understood that identities and 
bodies were not fixed, but instead were malleable, shaped by material culture, environment, and 
cultural practices.4 As we have seen, the civilizing and Christianizing goals of the Spanish 
imperial project were predicated on the notion that the proper arrangement of bodies and objects 
in urban space would mold “barbarous” Indians and other colonized peoples into ideal subjects 
loyal to the Church and crown.5 In other words, through social engineering projects that revolved 
around the construction of an urbanized Peruvian landscape, indigenous souls, bodies, and 
identities would be transformed, properly civilized and hierarchically ordered by the new 
material world in which they found themselves. Inundated with baroque objects, Spanish foods, 
and European clothes, and surrounded by the reducción’s policía, native peoples would become 
Hispanized-Catholics under the king’s protection. They would learn to associate their identities 
with the category of indio, as well as their new local community overseen by corregidores and 
Catholic priests. In this schema, Indians would become more like Spaniards. The consumption of 
                                                          
4 For the mutability of bodies, see Rebecca Earle, The Body of the Conquistador: Food, Race, and the 
Colonial Experience in Spanish America, 1492-1700 (Cambridge, UK: Cambridge University Press, 2012). For the 
malleability of identity in French colonial America, see Sophie White, Wild Frenchmen and Frenchified Indians: 
Material Culture and Race in Colonial Louisiana (Philadelphia: University of Pennsylvania Press, 2012). Also, Eric 
Dursteler has shown the mutability of religious identity in the early modern Mediterranean. See Dursteler, Venetians 
in Constantinople. Magali Carrera has shown the instability of caste categories and identities that were largely based 
on cultural, spatial, and material markers. See Carrera, Imagining Identity in New Spain. Karoline Cook has shown 
that the presence of Muslims and moriscos in Spanish America destabilized Spanishness and that one’s identity was 
based on actions and performance, as well as how the community perceived one’s identity. See Karoline P. Cook, 
“Moro de linaje y nación: Religious Identity, Race, and Status in New Granada,” in Race and Blood in the Iberian 
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Spanish foods would transform their “weak” bodies; the adoption of Spanish clothes would make 
them into rational men; and their conversion to Catholicism would help integrate them into the 
Ibero-Catholic fold.6 At the same time, the spatial ordering of native Andeans into segregated 
reducciones would reinforce their auxiliary status as indios in need of perpetual conditioning by 
secular and religious authorities.  
Unstable bodies and identities, however, posed a serious challenge to the imperial 
project. On the one hand, the cultural and corporal Hispanization of native peoples could 
undermine ethno-racial hierarchies meant to bolster Spaniards’ right to rule over Indians whom 
they deemed to be physically, culturally, and religiously inferior. This is what Carolyn Dean 
called the “colonizer’s quandary.” 7 On the other hand, the idea that bodies and identities were 
mutable, as Sophie White notes, “carried the distinct possibility of risk in the reverse” for 
European men and women; Christian Spaniards could become corrupted, physically and 
culturally, devolving into pagan Indians.8 In fact, Spaniards worried that they would be unable to 
maintain cultural distinctions between themselves and subordinate groups, and they fretted that 
the consumption of indigenous foods and the harsh climate and geography in the New World 
would profoundly alter their bodies, making them less Christian and more Indian.9 In frontier 
Lima, the fear of “risk in the reverse” was not an imaginary colonial anxiety, but a frontier 
reality. During the seventeenth century, Spanish men and women routinely chose to seek out 
ritual specialists and creolized sacred spaces where native Andean sacred objects were almost 
                                                          
6 On the alteration of “weak” indigenous bodies through the consumption of Spanish food and the 
transformation of Indians through Spanish dress, see Earle, The Body of the Conquistador, chapter 5. It should be 
noted that there were contradictory discourses surrounding food. Some believed Indians should eat Spanish food to 
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colonized and encourage mimesis while, at the same time, upholding and maintaining the difference that legitimizes 
colonization.” See Dean, Inca Bodies and the Body of Christ, 47. 
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always present. Moreover, Spaniards consciously chose to become powerful ritual specialists 
who chewed and conjured with coca and invoked the Inca nobility. In an urban world where 
Church officials and secular authorities often associated what they called “sorcery” with Indians, 
castas, and Africans, this chapter considers what it meant for the imperial project when Spanish 
limeños consciously chose to become ritual specialists and participate in cultural practices 
shaped by mobile native actors and, by extension, the Andean world. 
Recent work on the early modern Iberian world has found that Spaniards in Spain and the 
Americas internalized aspects of indigenous culture. In her article, “Tasting Empire,” Marcy 
Norton contends that while chocolate—a Mesoamerican beverage drunk during native 
ceremonies—was sanitized of its associations with the devil, Spaniards in Spain attempted to 
replicate indigenous chocolate recipes, substituting readily available ingredients for the 
Mesoamerican ones that would spoil during a transatlantic voyage. For example, Spaniards 
routinely used spices available in Europe instead of chilies, which were difficult to obtain, and 
they sought to recreate the frothy foam on top that Mesoamericans so enjoyed. In this way, 
Spaniards in Spain and the Americas internalized Mesoamerican aesthetics, demonstrating that 
Europeans mimicked indigenous practices and were not impervious to native cultural 
influences.10 
In Lima, Spaniards’ intimate engagement with Lima’s creolized culture was, unlike their 
enjoyment of indigenous chocolate, an unsanctioned activity, forbidden by secular and Church 
officials. Historical studies on religious culture and ritual practice in the viceregal capital have 
shown that Spaniards partook in “hybrid” or “popular” rituals and played important roles in coca 
                                                          
10 Marcy Norton, “Tasting Empire: Chocolate and the European Internalization of Mesoamerican  
Aesthetics,” American Historical Review 111.3 (2006): 660-691.  
253 
 
circles with Africans, native peoples, and castas.11 However, these studies conclude that Spanish 
participation in such ritual practices did little to impact colonial governance or challenge social 
and ethno-racial hierarchies. In her 2005 book, Modern Inquisitions, Irene Silverblatt contends 
that Peru’s urban “witches,” all of whom were from different ethnic backgrounds, reveal the 
deep penetration of racialized categories into society, as well as the natural “seesawing of 
hegemony-building.” While taking note of Spanish participation, Alejandra Osorio primarily 
focuses on Lima’s plebeian society, arguing that they mimicked elite, baroque styles and, in the 
process, created “hybrid” cultural practices.12 Leo Garofalo also finds that Spaniards partook in 
“subaltern” practices that incorporated Andean elements. Yet, according to Garofalo, Lima’s 
“ambivalent cultural logics” and Spanish participation in such practices did not pose a threat to 
imperial power nor constitute resistance to hierarchies based on ethno-racial and cultural 
differences.13  
I take a different view from the current scholarly literature. These Spaniards—
particularly those who became ritual specialists—learned aspects of Andean knowledge from 
native peoples, Africans, and castas, and employed a wide range of sacred and mundane objects 
from the European and Andean worlds. Some Spanish ritual specialists even tried to pass on their 
knowledge to other women. As they learned the cultural logics that existed on the urban frontier, 
they drew on indigenous ritual practice, mimicking aspects of it and making it an important part 
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chapter 5; Osorio, “El Callejón de la Soledad”; Osorio, Inventing Lima, chapter 5; Silverblatt, Modern Inquisitions, 
163-185. 
12 Osorio, Inventing Lima, 132; Osorio, “El Callejón de la Soledad.” 
13 Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 24 and chapter 6; Garofalo, “Conjuring 
with Coca and the Inca,” 80. 
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of their creolized rituals.14 Thus, many Spaniards, like their indigenous, African, and casta 
counterparts, became creolized, as they developed frontier identities and internalized frontier 
values characterized by malleability, cultural composites, and permeable cultural boundaries. As 
products of the frontier, I argue that the existence of creolized Spaniards underscored the 
instability and fragility of Spanish rule in Lima during the reign of the Habsburgs. As my 
analysis reveals, their lives contributed to the destabilization of ethno-racial hierarchies, 
undermined discourses of Spanish colonial legitimation over territory, and represented the 
failures of the baroque theater-state and urban, spatial projects designed to incorporate colonial 
subjects. 
While the previous chapters have explored spatial conflicts in Lima and in Peru more 
generally, this chapter dives deeper into the cultural transformations that occurred in the wake of 
the daily encounters of difference that took place on Lima’s urban frontier during the seventeenth 
century. Focusing on creolized Spaniards—particularly Spanish ritual specialists and their 
entanglement in the capital’s creolized, frontier culture—this chapter is divided into two parts. 
To uncover cultural mimicry, creolization, and the internalization of frontier culture by Spanish 
ritual specialists, the first section focuses on the inner world of Spanish practitioners of creolized 
rituals in the viceregal capital of Lima. The pull of the creolized habitus discussed in chapter 4 
was a powerful force that caused Spanish ritual specialists to gravitate toward cultural mixture in 
the cabeza, becoming entangled in the frontier world that was urban and rural Peru. This section 
will also suggest that the malleable, multilayered identities of Spanish ritual specialists allowed 
them flexibility to strategically deploy specific facets of their identities in a bid to influence 
                                                          
14 Leo Garofalo has found that Africans and people of mixed African heritage were important to the 
transmission and circulation of Andean knowledge, culture, and material objects in the capital. See Garofalo, 
“Conjuring with Coca and the Inca.” 
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sentencing in inquisitorial courts. The second section considers the profound impact creolized 
Spaniards had on the larger imperial project and the crown’s attempts to rule through spatial 
governance in urban Peru. Taken together, chapters 4 and 5 reveal a struggling baroque theater-
state that was by no means ascendant.  
Spanish Ritual Specialists in Seventeenth Century Lima 
Inquisition cases from the seventeenth century show us just how embedded Spaniards of 
were in Lima’s creolized, frontier culture. As a result of cross-cultural interactions and 
exchanges fostered by the frontier, Lima’s Spaniards were irreversibly changed. Though cases 
from the first half of the seventeenth century demonstrate that Spaniards sought the help of 
indigenous, African, and casta ritual specialists who employed Andean sacred objects in their 
ceremonies, Spanish ritual specialists in the capital did not begin incorporating Andean culture 
into their creolized rituals until the mid-seventeenth century.15   
In 1655, the Lima Inquisition charged a Spanish creole woman named María de Córdova 
for using coca to conjure devils and the Inca king. This wealthy twenty-seven-year-old (“a little 
more or less”) woman and a vecina of the city of Lima was no ordinary Spaniard.16 The owner of 
a coach, she claimed to be the daughter of the former viceroy of Peru, the Marqués de 
Gualdalcazar, and Doña Inés de Córdova.17 As a ritual specialist to both men and women and an 
expert in matters of the heart, Córdova learned knowledge from multiethnic teachers, one of 
                                                          
15 An exception is Catalina de Baena who lived in Potosí (not the viceregal capital of Lima) and was 
accused by the Inquisition in 1626.  A peninsular Spaniard from Jerez de la Frontera in southern Spain, Baena went 
with two Indians to obtain native ancestor mummy bones from indigenous grave sites. One witness reported that, 
after taking the bones, Baena left pearls, gold, chambray, taffeta, and other things in the graves, which, as Irene 
Silverblatt contends, was “a gesture of ‘ayni.’” AHN, Inquisición, libro 1030, f. 359v-361r. Also see Silverblatt, 
Modern Inquisitions, 171.   
16 AHN, Inquisición, libro 1031, f. 374v. 
17 AHN, Inquisición, libro 1031, f. 374v. 
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whom was Luisa de Vargas who, despite some ambiguity, was likely of African descent.18 
Specifically, Córdova provided remedies to women so that their lovers with whom they were 
cohabitating or having sex out of wedlock (amistad deshonesta) would return after a falling 
out.19 Most often she would chew coca while chanting various incantations, and then she would 
spit the coca into a porcelain bowl filled with wine in order to read what figures would appear to 
her.20 As we have learned, reading signs in chewed-up coca was neither uncommon in Lima, nor 
in the provinces during pre-Hispanic and colonial times. Her invocations to coca leaves were not 
unlike those chanted by Lima’s multiethnic ritual specialists. Córdova discussed the importance 
of flattering and caressing the coca leaves, saying, “my coca, my mother…I do not chew you, but 
the heart of (name of person) so that he wants me.”21 While conjuring Barrabás and the lame 
devil (diablo cojuelo), both of which were common invocations in early modern Spain, Córdova 
also used words that demonstrated a base knowledge of the Incaic world.22 To be united with a 
lover, Córdova called out:  
my coca, my mother, do this that I ask you for the faith that I have in you, for the 
one who sowed you, for the one who benefited you, for all those who worship 
you, for the Inca, for the colla [coya], for the sun and the moon that illuminated 
you, for the earth in which you were cultivated, for the water that irrigated you.23  
 
As seen in this incantation, when asking for help in her rituals, Córdova implored the coca to act 
on behalf of the Inca king and queen, as well as the sun and the moon. From an Incaic 
perspective, the sun and the moon were the two most important huacas; the Inca king, as the heir 
                                                          
18 Irene Silverblatt takes note of the ambiguity over Vargas’ ethno-racial/caste identity. See Silverblatt, 
Modern Inquisitions, 176.   
19 AHN, Inquisición, libro 1031, f. 374v. 
20 AHN, Inquisición, libro 1031, f. 374v-377v. 
21 AHN, Inquisición, libro 1031, f. 376r. 
22 For common demons conjured in early modern Spanish cities, see Tausiet, Urban Magic in Early 
Modern Spain, chapter 3.  
23 AHN, Inquisición, libro 1031, f. 376r. 
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of the sun, was the leader of the sun cult, while the Inca queen or coya, along with other 
priestesses, led and organized the female-dominated moon cult.24  
 Córdova’s engagement with the Incas went beyond invocations to her beloved coca. One 
time, while reading the signs in her porcelain bowl filled with wine, she saw the figure of the 
Inca king dressed in “Indian clothes.”25 As we saw in Chapter 4, visions of Incas were neither 
uncommon in the countryside, nor in Lima. Other times, the Spanish ritual specialist used the 
coca to predict her lover’s return home. Such a divination was a life-saving one, as her lover 
would beat her if he found her chewing coca. The signs from the coca gave her time to hide the 
indigenous herb before he returned, thus protecting her against domestic abuse.26 Whether 
helping her to evade violent men or to improve her clients luck with men, coca leaves and the 
Incas were central aspects of Córdova’s creolized rituals. She, like other ritual specialists of 
indigenous, African, and mixed descent, became dependent on the sacred herb and the Incas, as 
well as a wide array of other diverse objects, for her protection, survival, and emotional needs, 
thereby shaping her frontier identity.  
Córdova was, indeed, a multifaceted historical figure. Not only did she claim to be a 
baptized member of the Spanish aristocracy, but Córdova also performed rituals that included 
coca, the Incas, wine, Santa Marta, and numerous devils common in Mediterranean urban 
“magic.” In addition, during her prison stay, she conducted a love affair with a man charged with 
Judaizing, thereby demonstrating her willingness to transgress religious barriers that the crown 
and the Church wished to uphold.27 Rather than conforming to gendered expectations for an elite 
Spanish woman, this daughter of a Peruvian viceroy conducted her life in ways in which elites 
                                                          
24 Silverblatt, Moon, Sun, and Witches, 54. 
25 AHN, Inquisición, libro 1031, f. 375r.  
26 AHN, Inquisición, libro 1031, f. 375v.  
27 AHN, Inquisición, libro 1031, f. 421r and 406r.  
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expected corruptible lower caste individuals to behave. As Córdova’s trial suggests, this 
creolized Spaniard’s identity was kaleidoscopic, multivalent, and multilayered. Her world did not 
consist of clear-cut cultural, ethnic, and religious boundaries; rather, she, like her indigenous, 
African, and Spanish counterparts, was a new complex cultural composite forged on the frontier.                   
 Like María de Córdova, Doña Ana de Ballejo, who also went by the alias Ana del 
Castillo, was a Spanish creole and vecina of Lima whom the Inquisition accused of sorcery.28 
Though baptized, confirmed, and identified as the daughter of a priest (“relijiosso”), the fifty-
three-year old claimed she had little knowledge of confession or the commandments and articles 
of the Catholic faith. In Lima, being the child of a priest was not uncommon, as the capital was 
often buzzing with scandalous news involving priests, religious officials, and their sexual 
dalliances.29 As a powerful ritual specialist, Ballejo’s expertise was in rituals designed to unite 
women and men in love, to improve one’s luck, and to rid individuals of “hechiços” and 
bewitchments, while invoking the Incas and Saint Anthony, among others.30 In performing 
rituals such as these, Ballejo, like Córdova, attempted to draw on the powers of the Andean 
world by mimicking, albeit imperfectly, certain indigenous cultural practices that she learned on 
Lima’s urban frontier. Drawing on Catholic, Mediterranean “magic,” and Andean knowledge, 
ritual specialists from diverse backgrounds, including Spaniards, helped create new ritual 
practices that were at once shared by urban ritual specialists but also left room for individual 
creativity and variation.  
                                                          
28 AHN, Inquisición, libro 1031, f. 388r and 389r.   
29 María Emma Mannarelli states that priests often harassed and solicited women in confessionals and 
carried on affairs with women. Many priests were brought before the Inquisition for such actions. See Mannarelli, 
Private Passion and Public Sins, 42-44. 
30 AHN, Inquisición, libro 1031, 388r-391r.   
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Before her arrest in the 1650s, Ballejo had numerous clients of both sexes. One of her 
important clients was a man who sought Ballejo out to improve his fortune in life. To achieve 
this, she and the male client chewed coca together to determine his luck at playing cards.31 
Another time she employed the coca to find “hechiços” in and around his house. After locating 
them, the said hechiços were thrown in the river. As we learned in chapter 4, actions such as 
these were similar to Andean ideas about how to rid oneself of evil/illness.32 Ballejo, like the 
mulata ritual specialist named Bribiescas, also gave this unnamed man herbal baths and rubbed 
him with a guinea pig (cuy) to wash away and ban any evils affecting his body.33  
Ballejo was also skilled in matters pertaining to the heart. To attract a man, she would 
perform her rituals in Quechua (lengua de indio) while invoking the Inca and the palla. 
According to the trial record, she chanted, “inga, capa, chacha, curi, iquia,” which, as Leo 
Garofalo explains, means “powerful Inca, messenger of gold wings.”34 In another love ritual 
designed to “subdue” (sujetar) a man, a witness recounted that Ballejo made two wicks out of 
the hairs of her female client and the man she wished to control. Then the ritual specialist made 
two candles out of llama fat, a product known to embody powers for native Andeans.35 After the 
candles were lit, she united the two flames, and then took the masticated coca from her mouth 
and gave it to the woman in order to snuff out the flames. Upon doing this, she instructed the 
woman to step on the two llama fat candles to make the man in question bend to her will.36 Like 
Córdova, Ballejo—a Spanish criolla—not only relied of European objects, knowledge, and 
                                                          
31 AHN, Inquisición, libro 1031, f. 388v. 
32 AHN, Inquisición, libro 1031, f. 388v. 
33 AHN, Inquisición, libro 1031, f. 388v.  
34 AHN, Inquisición, libro 1031, f. 390r; Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 
434. 
35 Native ritual specialists commonly used llama fat in the pre-Hispanic and colonial Andes to heal the sick. 
As Claudia Brosseder puts it, “fat was believed to possess life-enhancing powers.” Brosseder, The Power of Huacas, 
181.  
36 AHN, Inquisición, libro 1031, f. 391r.  
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supernatural authorities, but also Andean ones. She was deeply entrenched in Lima’s creolized, 
frontier culture, internalizing the values of cultural mixture made possible by soft ethnic, 
cultural, and religious borders.  
Though rituals varied from one ritual specialist to another, the capital’s creole women 
charged by the Inquisition in the 1660s performed comparable creolized love rituals as those 
conducted by Spanish women in Lima during 1650s. For example, Doña Josepha de Liévana, 
natural of La Concepción in Chile but living in Lima when arrested by the Holy Office, 
regularly conjured with coca and invoked the Inca.37 Similarly, Doña Magdalena Camacho, a 
thirty-eight-year-old Spanish vecina of Lima and married to one of Callao’s artillerymen, 
conjured with coca, the Inca, Santa Marta, San Pedro, and San Pablo to attract men and to 
determine if certain men would give money to her female friends and clients.38     
In contrast to Liévana and Camacho, Juana de Vega was a peninsular Spaniard and Old 
Christian from the Andalusian town of Arahal in southern Spain who was arrested by the 
Inquisition in the 1660s.39 Vega’s birth name was Doña Marina, but she changed it to Juana after 
separating from her husband, a peninsular Spaniard named Alonso de Cantillana.40 Though she 
did not have children with her husband, over the course of her life she had three boys and two 
girls with different fathers.41 Along with Mannarelli’s data presented in chapter 4, Vega’s life 
provides additional evidence that illegitimacy and sexual relationships outside marriage were 
much more prevalent in urban Peru than in early modern Europe.  
                                                          
37 AHN, Inquisición, libro 1031, f. 498v.  
38 AHN, Inquisición, libro 1031, f. 499v-500r.  
39 AHN, Inquisición, libro 1031, f. 531r. 
40 AHN, Inquisición, libro 1031, f. 533r. 
41 AHN, Inquisición, libro 1031, f. 533r. 
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Charged by the Inquisition in the mid-1660s, the fifty-year-old Spaniard was friends with 
a diverse cast of limeña women known for chewing coca, including a mulata woman named Ana 
María de Ulloa. These women likely contributed to Vega’s education in the divinations and love 
rituals practiced by Lima’s ritual specialists.42 According to the trial record, Vega participated in 
divination and love rituals using a vast array of objects and supernatural authorities like coca, 
powders, a glass of water, semen, Indian bones, beans, the Inca, Santa Marta, and devils, among 
others. Though Vega believed that the consecrated beans common in Mediterranean “magic” 
were more powerful divinatory objects than coca, Vega and her circle nevertheless relied heavily 
on coca in their love rituals. In fact, a witness noted that the peninsular ritual specialist said that 
the leaf was “a holy herb” in which she had “much faith.”43 The same witness recounted that 
Vega’s days often revolved around chewing coca to attract and control men. According to the 
witness, Vega and other women used to chew coca until four in the morning and sleep until 
twelve in the afternoon. After that, they ate lunch at the entrance of the Santo Domingo 
Monastery followed by chewing coca at night.44 Though Vega often said prayers to Santa Marta 
and San Nicolás, the same witness related that Vega once spit masticated coca in a cup filled 
with wine while saying, “coca, I conjure you with the Inca and the three captains.”45 Like 
Córdova’s case, Vega’s use of coca as a medium for divination was important to her friends’ 
survival and protection from abusive husbands. Reading the masticated leaves in a basin, another 
witness said that Vega saw her friend’s husband carrying a sword with the intent to kill his wife. 
In response, Vega and the women in her coca circle took the woman in question to the roof in the 
middle of the night to hide her from her spouse. As it turns out, when the women looked out the 
                                                          
42 AHN, Inquisición, libro 1031, f. 531r.  
43 AHN, Inquisición, libro 1031, f. 532r. 
44 AHN, Inquisición, libro 1031, f. 531v.  
45 AHN, Inquisición, libro 1031, f. 531v. 
262 
 
window the next morning, they saw the husband waiting outside to grab his wife.46 As we have 
seen, the life of Juana de Vega reveals how the entanglement of disparate landscapes and the 
power of the frontier shaped even peninsular Spaniards. Indeed, Spaniards from Spain—those 
most closely tied to Iberian culture—were not immune from the draw of the capital’s creolized 
culture and its habitus, becoming dependent on a combination of Andean and European 
knowledge, as well as a wide array of objects and supernatural authorities, including those 
closely tied to Peru’s indigenous world. In other words, they were pulled toward cultural mixing 
and Indianness. Perhaps the reason why peninsular women, both ritual specialists and clients, 
were willing to engage with and contribute to Lima’s creolized, frontier culture was because 
Spain—particularly southern Spain—was a former frontier society where cultural, religious, and 
ethnic boundaries between Muslims, Jews, and Christians had been far from clear-cut for 
centuries.  
 The multilayered, malleable identities exhibited by Indians, Africans, castas, and even 
Spaniards like Vega allowed limeños the flexibility to strategically deploy different facets of 
their identities in colonial society. In the case of Vega, such flexibility allowed her to socially 
integrate into and operate in the everyday workings of the capital’s complex, frontier world, 
thereby binding herself culturally and intimately to a diverse cast of everyday people, and 
helping her navigate the court system of the Holy Office. As Irene Silverblatt has pointed out, in 
a bid to reinforce hierarchies based on race, Spanish women often received lighter punishments 
from the Inquisition than their African or casta counterparts.47 The emphasis Vega placed on the 
Spanish and Catholic aspects of her identity to the court—while deemphasizing her attachments 
to objects and practices that Inquisition officials associated with Indians or peoples of a lower 
                                                          
46 AHN, Inquisición, libro 1031, f. 532r.  
47 Silverblatt, Modern Inquisitions, 163-185.  
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caste status—was an attempt to influence sentencing. As related in the trial record, Vega “gave 
her genealogy of her parents and grandparents from Spain,” informing the inquisitors that they 
were Old Christians and that except for herself, her family members had not been prisoners of or 
punished by the Holy Office.48 Vega also stated that she was a baptized and confirmed Christian 
who heard mass.49 Silverblatt claims that we should take these women “at [their] word,” as their 
testimony shows that imperial law and the hierarchies of race upon which it was built had 
become deeply ingrained.50 Though the ritual specialist attempted to rhetorically align herself 
with Spanishness and the Ibero-Catholic-baroque qualities associated with that status, I argue 
that such statements should not be read as an affirmation of the hegemony and fixedness of 
Spanishness. Rather, Vega’s case reveals not only processes of strategic interaction, but also a 
far more complex, multifaceted, ambiguous, and malleable identity than the stock categories of 
difference upon which Spanish colonialism was based. I will return to this topic in the second 
section of this chapter.   
In the closing decades of the seventeenth century, little changed for Lima’s Spanish ritual 
specialists and clients. Ritual specialists continued to rely on a mixture of knowledge and objects 
from diverse cultures, and Spanish clients continued to seek out ritual specialists from diverse 
ethnic backgrounds. In an auto de fé conducted in the chapel of the Inquisition on May 14, 1677, 
the trial of the Spaniard Bernarda Cerbantes, born in the bishopric of Quito and vecina of Lima’s 
port, Callao, formally concluded.51 As discussed briefly in chapter 4, Cerbantes was convicted of 
“sorcery” for conjuring the Inca king and his vassals and claiming that she could unite a woman 
                                                          
48 AHN, Inquisición, libro 1031, f. 533r. 
49 AHN, Inquisición, libro 1031, f. 533r. Another peninsular Spaniard named Catalina de Baena who lived 
in Potosí used similar language in her trial in the 1620s. She related her lineage and Old Christian heritage. She also 
informed the Inquisition that she was a baptized and confirmed Christian who heard mass and received communion. 
See AHN, Inquisición, libro 1030, f. 360r 
50 Silverblatt, Modern Inquisitions, 172.  
51 AHN, Inquisición, libro 1032, f. 220v and 224r.  
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with a man of any caste. According to one witness, the forty-year-old seamstress and laundry 
woman “knew how to do things so that men would love women.”52 In her love rituals, Cerbantes 
performed ceremonies in which she called out to various saints, namely those commonly invoked 
by ritual specialists, including Santa Marta, San Miguel, and San Pablo.53 Cerbantes was also 
famous for her baths, which played a critical role in her love ceremonies. Similar to the baths of 
the ritual specialist named Bribiescas, Cerbantes included numerous herbs and maiz or corn, a 
food product known to embody powers from an Andean perspective. Not only did she conjure 
the Incas and give baths with corn, but Cerbantes also chewed coca and burned an ají, an Andean 
chili, to mitigate a man’s anger and preserve affective bonds between the woman and her lover.54 
In many ways, Cerbantes was not unlike other ritual specialists that we have examined. This 
Spanish creole woman internalized the values and practices of the frontier city and exhibited a 
complex frontier identity that was a malleable, multilayered composite. It was a multifaceted 
identity shaped by the entanglement of diverse peoples and objects, human mobility, and, by 
extension, Lima’s frontier place.  
 Similar to Vega, Cerbantes attempted to exploit her Spanish heritage, thereby deploying 
one facet of her kaleidoscopic, frontier identity to achieve her own ends. Because she was not a 
peninsular Spaniard, she lacked Vega’s prestige. This did not stop her from engaging in strategic 
interaction by informing the Holy Office that she was a member of the “Spanish caste” and of 
“Old Christian” stock. While emphasizing her Spanish pedigree, Cerbantes admitted that, though 
she was unsure, she heard it said that one of her grandfathers was a mestizo. To influence 
sentencing by using rhetoric that Inquisitorial officials considered normative behavior, the ritual 
                                                          
52 AHN, Inquisición, libro 1032, f. 220v and 221v. As a quick note, it appears that the folio pages are 
misnumbered. In the case of Bernarda Cerbantes, there are two pages labeled f. 221.  
53 AHN, Inquisición, libro 1032, f. 220v and 221v. 
54 AHN, Inquisición, libro 1032, f. 221v.  
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specialist from Callao, like Vega, also stated that she was a baptized and confirmed Christian, 
while diminishing the importance of other ritual practices and sacred objects that the Holy Office 
deemed idolatrous. Cerbantes was likely baptized and confirmed, and it is probable that she 
attended baroque festivals and church services. However, her case reveals a more complex 
identity, as she, like other the women examined thus far, was directed toward numerous types of 
objects and spaces from Andean, European, colonial Peruvian cultures.55  
  Just like Cerbantes and other Spanish ritual specialists living in Lima, Doña Inés de la 
Peñalillo chewed coca and invoked the Incas. In chapter 4, we learned that Peñalillo saw visions 
of the Inca king that were not unlike those of indigenous ritual specialists in the provinces. A 
widow of an indigenous man named Don Rodrigo Alejos and a seller of food and grocery items, 
Peñalillo routinely performed love rituals and divinations involving playing cards; baths with 
corn; human hair; semen; coca leaves and a basin; and invocations to the Incas, the coya, and 
mountain huacas until Inquisition officials arrested her and threw her in jail in 1689.56 According 
to the trial record, on many occasions, [Peñalillo] chewed coca “for the mountians, huacas, and 
the coya,” so that certain errant men would return to her clients and friends.57 To the coca, the 
Spanish ritual specialist would chant words like “Mama coca, for the land in which you were 
grown, you are loved by the Inca.”58 On one occasion, she rubbed chewed-up coca on her female 
                                                          
55 AHN, Inquisición, libro 1032, f. 221v. Other Peruvian criollas used similar language. Francisca de 
Bustos, a criolla from Cuenca, related her lineage by stating that her parents were Old Christians. However, Bustos, 
similar to Cerbantes, admitted that, on her mother’s side, her grandparents were a priest and a mestiza woman. In 
addition, she claimed that she was a baptized and confirmed Christian who heard mass on fiesta days and that her 
family members had never been punished or imprisoned by the Inquisition. See AHN, Inquisición, libro 1032, f. 
114v. María de Córdova informed the Inquisition that she was the daughter of the Marqués de Guadalcazar, thereby 
tying herself to Spanish nobility. See AHN, Inquisición, libro 1031, f. 374v-377v. Doña Inés de la Peñalillo, a criolla 
from Lima, said she was a baptized and confirmed Christian. See AHN, Inquisición, libro 1032, f. 422v. Ana de 
Ballejo gave the names of her parents and informed the Holy Office that she was baptized and confirmed, but did 
not know much about the articles of the Catholic faith despite the fact that she was the daughter of a priest. See 
AHN, Inquisición, libro 1031, f. 389r.   
56 AHN, Inquisición, libro 1032, f. 417r.  
57 AHN, Inquisición, libro 1032, f. 418r.  
58 AHN, Inquisición, libro 1032, f. 417v. 
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client’s body while calling out to the “Inca Señora Doña Ysabel” and specific mountain huacas 
well-known to certain native Andean groups.59 Other limeña ritual specialists invoked mountain 
huacas as well, including an enslaved mulata woman named Ana María de Contreras who, in the 
first half of the seventeenth century, worshipped “rocks in memory and signification of the Inca 
king and his wife.”60 For Peñalillo’s part, she invoked mountains such as “Chimboraso, 
Caiguarasso, [and] Cassanga” to help her client ban an evil that was affecting the woman’s 
relationship with her lover.61 Located over a thousand miles away from Lima in modern-day 
Ecuador, Chimborazo mountain was an important and potent huaca for many native Andeans. 
The fact that Peñalillo had knowledge of specific mountain huacas and attempted to worship and 
connect to them to ban evils from the human body reveals just how creolized the Spanish ritual 
specialist had become. Peñalillo had significant knowledge of Andean culture that she then 
deployed to deal with new problems that plagued Lima’s urban frontier milieu.62 This case also 
demonstrates just how entangled the capital had become with the wider frontier world that was 
the Viceroyalty of Peru. As native peoples moved through space, they brought disparate 
landscapes and peoples into articulation in Lima, thereby shaping the cabeza’s population by 
introducing them to new sources of supernatural power upon which to draw. Peñalillo’s intimate 
relationship with her indigenous husband may have contributed to her knowledge of Andean 
culture, and her engagement with Lima’s creolized culture gave her the opportunity to creatively 
mix Andean practices with playing cards and love rituals. Far from adhering to behaviors linked 
                                                          
59 AHN, Inquisición, libro 1032, f. 421r.  
60 AHN, Inquisición, libro 1031, f. 332v. Also see Silverblatt, Modern Inquisitions, 174.  
61 AHN, Inquisición, libro 1031, f. 421r.  
62 Because Peñalillo knew of Chimboraso and other mountain huacas, Irene Silverblatt makes the point that 
the Spanish ritual specialist “knew her Andean cosmology.” However, Silverblatt does not link mountain worship to 
Andean notions of banning. See Silverblatt, Modern Inquisitions, 178.  
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exclusively to Spanishness, Peñalillo culturally moved in the opposite direction, becoming 
creolized in the process. 
  This section has shown that “the risk in the reverse” was much more than a possibility; 
indeed, it was a reality in frontier Lima, and a concern that inquisitors took seriously. We have 
already seen that the Inquisition was deeply worried about increasing rates of coca consumption 
and women running off to the indigenous countryside to learn about and practice “sorcery.” Such 
practices—from a Spanish elite perspective—were not the domain of Spaniards and were the 
antithesis of a civilized, Christian society governed by the laws of the Church and crown. Rather, 
creolized rituals, particularly those involving Andean huacas and sacred objects, reflected 
Indianness and, by extension, an inferior status. Beginning in 1626, the Inquisition trial of the 
peninsular Spaniard, Catalina de Baena, gives us further insights into elite concerns over 
Spaniards acting like Indians and lower caste individuals. Living in the mining town of Potosí, 
Baena not only said prayers to the lonely soul and performed divinations using beans, but also 
traveled three leagues outside Potosí with two Indians to obtain the skeletons of native ancestor 
mummies (huacas).63 During her trial, she, like Vega, recounted her peninsular background and 
Old Christian heritage, and told the Holy Office that her actions and relationships with Indians 
and mulatas had “dishonored her lineage.”64 To influence sentencing, she strategically 
acknowledged Spanish elite fears about ethnic and cultural mixing and the moral destruction it 
could bring to respectable Spaniards who behaved like Indians, Africans, and castas. In spite of 
the Inquisition’s attempts to uphold fixed Spanish identities, Baena and Lima’s ritual specialists 
exhibited frontier identities that were malleable, kaleidoscopic, multilayered, multivalent, and 
composite. Learning about creolized rituals and Andean culture from Africans, native peoples, 
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and castas, these Spanish ritual specialists mimicked aspects of Andean culture to draw upon its 
power in their creolized love rituals, just as other ethno-racial groups incorporated Spanish 
knowledge, Catholic and demonic supernatural natural authorities, and European sacred and 
mundane objects. In many ways, the capital’s multiethnic society learned from each other, 
thereby creating creolized Spaniards and, thus, pulling them into the capital’s frontier milieu.  
The Consequences of Acting Like Indians 
 Spanish ritual specialists’ and Spanish clients’ kaleidoscopic identities, as well as their 
habitual participation in Lima’s creolized culture, had three important implications for the 
constitution of empire. Specifically, these identities challenged ethno-racial hierarchies, claims to 
sovereignty and title, and the stability of the baroque state. I will now turn to detailed discussions 
of each and their importance for the Spanish imperial project in Lima and the Americas more 
broadly.    
First, many Spaniards’ dependency on and routine use and consumption of objects that 
colonial officials deemed the domain of “dishonorable” Indians, Africans, and castas played an 
important role in undermining ethno-racial or caste hierarchies. Deployed to bolster Spanish 
legitimation and legal right to rule over conquered groups and their territories, categories of 
difference were supposed to establish Spanish superiority, thus making them central to colonial 
rule. As we have already seen, spatial governing practices were intended to underpin and uphold 
ethno-racial distinction and maintain the fixedness of such categories by creating distinct urban 
spaces for colonized groups and by maintaining spatial distinctions between groups in public 
rituals. In Spanish America during the early modern period, ethno-racial or caste identification 
was predicated less on skin color (though that was a factor) and more on the performance of 
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culture.65 In other words, ethno-racial status was assessed based on a range of indicators, 
including dress, religion, language, food, objects, occupation, marriage choices, social networks, 
and place of residence, all of which could influence perceptions of one’s identity. Since one’s 
caste status largely depended on cultural markers, identity, particularly for castas and Indians, 
was often situational and highly fluid, thereby destabilizing caste categories and causing 
headaches for authorities who desired to clearly distinguish ruler from ruled.66       
 Much of the historiography on ethno-racial categories and the configuration of difference 
in colonial Spanish America has focused on Indianness, Africaness, and peoples of mixed 
descent, and the ways “subaltern” groups responded to, challenged, and manipulated such 
categories.67 In contrast, I examine Spanishness, focusing on how creolized Spaniards 
undermined hierarchies of difference that were intended to maintain their superiority and 
privilege as members of the dominant group.68 As we have seen in chapter 4 and in the previous 
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section, in many respects, creolized Spaniards performed Indianness and other cultural practices 
associated with lower caste individuals. For example, in Spanish America, the exclusive 
performance of a baroque, Catholic identity was tied to definitions of Spanishness. However, 
Spanish ritual specialists and many Spanish clients depended on a variety of indigenous sacred 
objects and consumed coca regularly, demonstrating that a wide portion of Spaniards mimicked 
“dishonorable” practices that elites did not associate with the Spanish caste. In addition to the use 
and consumption of Andean objects, rather than speaking Spanish, Ana de Ballejo spoke 
Quechua during her rituals and even during parts of her Inquisition trial, thereby tying her closer 
to Indianess. Spaniards also had multiethnic social networks, and though a rare occurrence, some 
Spanish women, like Inés de la Peñalillo, married Indian men.69 As the previous section 
demonstrated, many creolized Spaniards made their living, at least in part, as ritual specialists, an 
occupation associated with Indians, Africans, and castas. Thus, Spanish performances of 
Indianness, in conjunction with widespread miscegenation and the lack of spatial separation 
between distinct groups living in Lima, contributed to ambiguity over official caste 
taxonomies.70 Rigid caste categories could not capture the frontier reality on the ground in the 
viceregal capital, especially when urban inhabitants—from Indians to Spaniards—exhibited 
complex, multivalent identities.  
 In seventeenth century Lima, the Holy Office had much difficulty classifying individuals 
who came under its purview. This phenomenon was not uncommon in other regions of colonial 
Latin America, as the Inquisition in New Spain (Mexico) faced similar problems.71 For instance, 
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the Lima Inquisition initially labeled Luisa de Vargas—the limeña ritual specialist whose many 
clients included a Spanish chief magistrate—as “la quarterona” and later reclassified her as a 
“quarterona de mulata.” The confusion likely stemmed not only from Vargas’ performance of 
creolized rituals and her use of various objects from European and Andean cultures, but also 
from two other factors. As Silverblatt explains, Vargas’ claim that her “noble” lineage derived 
from Old Christian stock (“hija natural de padres cristianos viejos y nobles”), along with her 
multiple aliases—including Luisa Blanca (White)—compounded the confusion and uncertainty 
that inquisitors faced as they attempted to properly classify Vargas based on elite 
categorizations.72           
 The Lima Inquisition also struggled to classify Spaniards. In the 1660s, Juan de Torralva, 
a forty-three-year-old glass maker born in the city of Ica, Peru, ran afoul of the Holy Office.73 
According to the trial record, he was accused of conjuring with coca, performing love rituals to 
maintain affective bonds between unmarried men and women, and giving some ritualistic baths 
to a woman. In the minds of the Inquisition’s elites, so closely was coca tied to Indianness and 
low status individuals who performed coercive labor that the inquisitorial scribe for Torralva’s 
trial wrote: “it is an herb that the Indians use to strengthen themselves while working.”74 
Torralva’s case is interesting for two reasons. First, he is one of the few male ritual specialists 
prosecuted for hechicería by the Holy Office in Peru during the colonial period, and second, 
inquisitors were unsure about his Spanish lineage. In fact, the document relates that Torralva 
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“seems to be a Spaniard” (al parecer español). 75 Inquisition officials assessed one’s ethno-racial 
status based on numerous cultural and physical criteria, available baptismal and other parish 
records, and witnesses’ perceptions of the accused individual in question.76 The weight officials 
put on certain evidence or criteria over others likely varied depending on who was making these 
judgements. Whether or not Torralva was born a Spaniard, casta, or Indian, we will never know 
for certain due to the ethno-racial ambiguity that characterized colonial society. However, if he 
were born a Spaniard, Torralva’s multifaceted identity, creolized cultural practices, and 
consumption of coca were likely factors that muddied the waters for both the inquisitors and the 
witnesses alike, thereby confounding official’s ability to positively label him as such.  
 The case of Doña Inés de la Peñalillo offers additional insights into the ways Spaniards’ 
entanglement in Lima’s creolized culture contributed to ethno-racial ambiguity and the 
undermining of categories of difference in the viceregal capital. As Silverblatt points out, 
Peñalillo was keenly aware of the Holy Office’s race-thinking. However, rather than 
demonstrating how deeply colonial ideologies of race and, by extension, imperial authority, 
penetrated into urban society, I offer another explanation of Peñalillo’s case. I contend that the 
actions of Peñalillo—along with those of the other men and women examined in this chapter—
suggest not only the fragility of elite hierarchies, but also ambivalent attitudes toward elite 
conceptions of Spanishness in frontier Lima.77 The trial record relates that the Spanish ritual 
specialist consciously attempted to pass down as an Indian. After giving an unnamed female 
client a remedy so that men would love her, Peñalillo told the same client that, if she went to 
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confession and told her priest about the love remedies she had acquired, “she should not tell the 
confessor that [Peñalillo] was a Spaniard…but an Indian against whom the Inquisition could not 
file charges.”78 Just as Peñalillo was aware of the racial ideologies of Spanish colonial 
institutions, the ritual specialist also likely understood that her attempt to pass for an Indian was 
not a far-fetched plan, but one that had a chance for success given that elite ethno-racial 
identities largely hinged on public perceptions and the performance of culture. Peñalillo’s 
habitual consumption of coca, routine practice of “sorcery,” marriage to an Indian man, and 
substantial knowledge of the Andean world were all cultural markers that authorities associated 
with Indianness and could affect the way colonial officials and community members perceived 
her. In other words, though unsuccessful in this case, Peñalillo’s kaleidoscopic identity forged on 
the urban frontier gave her the flexibility to self-fashion an Indian identity at strategic times. 
Thus, Peñalillo contributed to the persistent uncertainty over ethno-racial categorizations. By this 
I mean the blurring of ethnic and cultural boundaries between Spaniards and other groups in the 
viceregal capital.  
 Peñalillo’s case, along with those of Vega, Cerbantes, and others suggest that many 
ethnically born Spaniards were ambivalent about elite conceptions of Spanishness. As we have 
seen, Cerbantes and Vega, for example, performed different facets of their composite identities 
strategically depending on the disparate social and legal circumstances in which they found 
themselves. In the halls of the Inquisition, Cerbantes and Vega chose to cling tightly to 
inquisitors’ notions of what constituted a proper Spaniard, emphasizing that they came from an 
Old Christian lineage and adhered to the commandments and rules of the baroque Church. 
Indeed, when Spaniards found themselves in legal jeopardy, it was commonplace for them to 
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emphasize cultural, religious, and race-based thinking that Church and political officials viewed 
as normative. Yet, Cerbantes’ and Vega’s actions in everyday life reveal more complex realities 
and identities. They may have gone to church and attended baroque festivals, but, according to 
many witnesses, their lives also revolved around chewing coca and performing rituals with 
multiethnic women in creolized sacred spaces of their own making. With regard to Peñalillo, the 
propagation of an Indian identity at strategic times carried with it the risk of a loss of legal 
privileges and status associated with the Spanish caste. The fact that Peñalillo was willing to take 
that risk suggests just how ambivalent she felt about upholding rigid cultural markers associated 
with a Spanish caste identity. To be clear, not all Spaniards living in seventeenth century Lima 
were ambivalent about upholding elite conceptions of Spanishness; noble peninsular Spaniards 
who kept detailed records of their family’s lineage represent obvious counter examples. 
However, as we have seen, many Spaniards—both ritual specialists and clients—became 
creolized due to their entanglement in and internalization of the capital’s frontier culture. 
Because of this, many oscillated toward and away from elite notions of Spanishness throughout 
their lives based on transitory circumstances that were both relational and situational, thereby 
making their ties to Spanishness more ambivalent than much of the historiography has 
acknowledged.79 Because of this, Spaniards who often acted like Indians contributed to the 
blurring of boundaries between themselves and other groups who inhabited urban cities, thereby 
helping to produce ethno-racial ambiguity in Lima.         
 Not only did seventeenth century Spaniards understand that ethno-racial identities were 
changeable (much to their chagrin), but they also believed that bodies, too, were malleable and 
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subject to transformation. A focus on shifting bodies further elucidates many Spaniards’ 
ambivalence toward Spanishness and the blood ties that linked their lineages to Old Christians. 
Additionally, such a focus underscores the profound penetration of Lima’s creolized, frontier 
culture into urban society. In early modern Europe, humoralism dominated medical science and 
understandings of how the human body functioned. According to medical doctors and 
intellectuals of the time, the balance of four humors—blood, phlegm, black bile, and yellow 
bile—determined the constitution of one’s character and body and, by extension, one’s health. 
These humors were not static, but were in a constant state of flux. In other words, Europeans 
believed the human body to be porous and, thus, subject to humoral changes based on its 
surrounding environment, thereby making the interaction between the body and its environment 
crucial to the making of bodies. Not only could profound changes in weather, climate, and the 
stars be detrimental to the body, but so too could changes in cultural practices like one’s diet. 
These types of dramatic shifts could result in humoral changes, which, in turn, would 
fundamentally alter a person’s personality, health, appearance, and perhaps his/her soul.80  
In sixteenth and seventeenth Spanish America, Spaniards deployed humoral theories to 
create difference between Spanish and native bodies and, therefore, justify their own superiority 
over indigenous groups. Spaniards believed that Europeans and Indians were fundamentally 
dissimilar because of the different airs they breathed and foods they ate. In order to maintain the 
integrity of the Spanish body in the Americas, many Spanish intellectuals believed that it was 
essential to eschew indigenous foods while consuming European ones such as bread and wine. 
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This would keep the Spanish body healthy and prevent it from transforming into a pagan 
Indian.81  
Other discourses on climate and cultural practices emerged among Lima’s Spanish creole 
elite. To counter discourses that praised the virtue of peninsular Spaniards and highlighted the 
corruption and degradation of the creole body and character, the capital’s creole baroque 
chroniclers developed a patriotic discourse that championed creoles and their homeland. Such 
negative discourses about creoles preserved peninsular Spaniards’ social prestige and status vis-
à-vis the creole population. While largely eschewing native culture and the indigenous past, this 
creole discourse promoted by the likes of Antonio de Calancha and Buenaventura de Salinas y 
Córdova depicted the Lima valley as a paradise that gave birth to a creole Spanish community 
that was both perfectly Christian and perfectly baroque.82 Salinas y Córdova wrote that Lima’s 
climate was like that of Florence, and both Calancha and Salinas y Córdova spoke of the Lima’s 
healthy airs, its gentle river, its clear and healthy waters, and its fertile land that produced an 
abundance of crops and supported diverse kinds of domesticated animals.83 In this healthy and 
bountiful land, Salinas y Córdova reported that this Christian, baroque city consumed large 
quantities of traditional European foodstuffs per year, including “no less than 200,000 sheep, 
200,000 botijas of wine, 30,000 arrobas of sugar, and 240,000 fanegas of wheat.”84 According 
                                                          
81 According to Rebecca Earle, bread was a marker of Spanishness and deemed an important food product 
for a Christian, European diet. Also, Earle explains that Spaniards feared that a prolonged diet of foods associated 
with native peoples would make Spaniards more Indian and less Christian. See Earle, The Body of the Conquistador, 
53 and chapter 4.  
82 Brading, The First America, chapter 4; Kagan, Urban Images of the Hispanic World, 169-176; Osorio, 
Inventing Lima, 7-12.  
83 Brading, The First America, 317; Osorio, Inventing Lima, 8; Calancha, Crónica moralizada, vol. 2, p. 
555.  
84 Brading, The First America, 317. Salinas y Córdova also commented that Africans, castas, and Indians—
not Spaniards—drank lots of chicha and guarapo. Leo Garofalo states that Lima’s high volume of wine 
consumption reported by Salinas y Córdova seemingly gives the appearance of “an unambiguous triumph of Spanish 
cultural colonization.” See Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants,” 1-2.  
277 
 
to the chroniclers, this was no indigenous city where Indianness and a foul climate corrupted 
Spanish creoles; rather, the Lima valley supported a noble, Christian city that adhered to baroque 
principles, and maintained and engendered honorable, creole patriots who maintained a 
European diet to ensure their virtue.  
Though colonial elites, both peninsular and creole, feared the transformations that would 
occur to Spanish bodies and personalities if they routinely engaged in native Andean cultural 
practices, a wide portion of limeño Spaniards chose to put their bodies at risk. As we have seen, 
they consumed coca; rubbed their “porous” bodies with cuys, masticated coca leaves, and 
colored powders made of sacred mullu shells; and took baths that included Andean sacred 
objects like maiz. The fact that Spaniards internalized and participated in Lima’s creolized, 
frontier culture at the risk of their social status, bodies, and souls is a testament to just how 
natural and normal this culture had become in many Spaniards’ everyday lives. In Lima’s 
frontier milieu, Spaniards’ consistent adherence to elite definitions of Spanishness was less 
common than is typically assumed, suggesting that Spaniards’ attitudes toward elite definitions 
of Spanishness and notions of corruptible bodies were in many cases ambivalent. If the baroque 
theater-state, through its use of ritual and spatial governance, were unable to coax, force, or 
persuade a wide portion of Spanish limeños to reliably align themselves with the race-thinking 
and cultural values of the state, then we must question its political and cultural hegemony in the 
urban heart of Spain’s South American empire. Clearly, creolized Spaniards, engendered by 
mobile Indians and nearly two hundred years of failed spatial governance, contributed to ethno-
racial ambiguity in Lima. In this way, Lima’s creolized, frontier culture and Spanish habitual 
participation in it posed a serious challenge to the hierarchies of difference upon which the 
crown legitimated its rule over native Andeans and their territories.    
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Second, the presence of creolized Spaniards in the viceregal capital was a threat to 
imperial claims to title over its South American territories vis-à-vis other European empires. As 
discussed in chapter 1, the late fifteenth century papal bull Inter Caetera issued by Pope 
Alexander VI conferred possession of the New World to the Catholic Monarchs, Ferdinand and 
Isabel of Spain, in exchange for the successful Christianization of native groups.85 Their ability 
to secure this legal right from the pontiff was bolstered by Ferdinand and Isabel’s propaganda 
machine and their conquest of Muslim Granada in 1492. In other words, the Catholic Monarchs 
strategically employed chroniclers who wrote histories of their glorious reign and magnificent 
victories, thereby creating a discourse that they alone had the “divine mandate to unite Hispania 
[Spain] and defeat the enemies of the Church—in Iberia, then Africa, and following Columbus’ 
momentous voyage, Asia as well.”86 Through circulating discourses and papal bulls, the Spanish 
empire became known as a Catholic empire whose raison d’être (at least discursively) was to 
convert native peoples.87  
Pope Alexander VI’s bull and the Treaty of Tordesillas between Spain and Portugal did 
not secure the Spanish crown’s legal possession of the Americas against other European powers. 
Indeed, the French, English, Dutch, and Portuguese began competing for territory claimed by 
Spain and created and propagated discourses that undermined Spain’s holy image during the 
Habsburg period. Perhaps no book had more influence on circulating northern European 
discourses about the Spanish empire than Bartolomé de Las Casas’ An Account, Much 
Abbreviated, of the Destruction of the Indies written in the mid sixteenth century. In it, the 
former Caribbean encomendero told of indigenous massacres, cruel labor demands, and other 
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atrocious deeds committed by greedy, rapacious encomenderos and early colonists against native 
peoples throughout the Americas.88 This famous text became widely disseminated and published 
in numerous locales throughout Europe. The first translated copy appeared in Venice in 1565, 
while copies were printed in London and the Low Countries in the 1580s.89 Though the 
encomenderos committed numerous terrible acts of violence against Amerindians, contributing 
significantly to native population decline, many of the stories included in Las Casas’ account 
were exaggerated and made-up. This text helped give birth to a Black Legend discourse that 
sixteenth and seventeenth century northern European imperial officials encouraged. Building on 
his own hatred of Spanish rule and circulating accounts of the brutality of Spanish colonialism in 
the Americas, Dutch engraver Theodor de Bry created a multitude of drawings depicting a 
variety of scenes, including Spanish violence against New World peoples, native Andeans 
working in Potosí’s Cerro Rico, and Dutch Protestants being killed by Spanish soldiers and 
persecuted by the Inquisition.90  Other Protestant images that were widely disseminated during 
this time period “conflated Spaniards with cannibals in their Eucharistic devotion.” These 
illustrations and discourses portrayed the Spanish empire not as a holy Catholic one whose 
primary goal was to bring native peoples to the faith, but rather depicted images of barbaric 
Spaniards driven by avarice. In this way, northern European powers undercut Alexander’s papal 
bull and, thus, “Spain’s moral title to the Americas,” paving the way for their own imperial 
projects and claims to American land.91 
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With their American territory under threat increased English and Dutch imperial activity, 
not to mention pirate attacks, Spanish intellectuals such as the seventeenth century jurist Juan de 
Solórzano y Pereira worked to defend the Spanish conquest and their possession of the New 
World based on the papal donation.92 In addition, as Karoline Cook explains, the crown enacted 
immigration laws designed to prevent New Christians—conversos and moriscos—and Spaniards 
of ill-repute from arriving on American shores.93 The purpose of these laws was to comply with 
the papal bull by only allowing pious, Old Christian Spaniards to immigrate who would support 
the crown’s and the Church’s desire to convert native peoples.94 This, in turn, would reinforce 
the Catholic reputation of the empire in face of discursive attacks from primarily Protestant elites 
and northern Europeans. In spite of the laws, conversos and moriscos arrived in Spanish America 
and participated in colonial society and commerce.95 The presence of these New Christians—
though small in number—engendered much anxiety for colonial officials, as these groups, like 
Peruvian “sorcerers,” were considered possible enemies of the state capable of infecting the body 
politics of Christian municipalities with immorality and heresy.96 The fact that early modern 
identities were fluid and unstable only compounded their anxieties, as it is was hard to 
distinguish New Christian from Old and, therefore, difficult to root out moriscos and conversos 
who traveled to Spain’s American colonies clandestinely.97 Thus, many Church and royal 
officials viewed the American presence of new Christians as a threat to the integrity of the 
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crown’s Catholic empire and, by extension, its legal and discursive claims to New World 
territories.98 
A more widespread problem—particularly in the viceregal capital of Lima—was 
creolized Spaniards. In the elite Spanish imagination where Spanishness was intimately linked to 
the performativity of a devout baroque, Catholic identity, the fact that so many Spaniards 
surrounded themselves with indigenous sacred objects and habitually participated in creolized 
rituals laid bare the shaky ground upon which the crown’s territorial claims rested. Such tenuous 
claims were particularly relevant due to ongoing contestation of territory with native Andeans 
and the continued threat and anxieties over Dutch and English pirates off the coast of frontier 
Peru. As creolized Spaniards emerged in the seventeenth century, they represented the co-
production of a tenuous frontier empire, not a Catholic one engendered primarily by the crown 
and officials of the baroque-theater state. Thus, the choices made by many urban Spaniards to 
gravitate toward Indianness and become immersed in the capital’s creolized habitus were actions 
that threatened the stability of the colonial regime and its legitimate claims over native peoples 
and their lands.  
  Finally, creolized Spaniards impacted the constitution of empire by participating in 
challenging the cultural supremacy of the seventeenth century baroque theater-state. When the 
baroque emerged in late sixteenth century Europe, the Catholic world was in crisis, thereby 
giving birth to the Counter-Reformation. Faced with the loss of souls due to the rise of 
Protestantism and a Catholic flock that on the whole was ill-informed on the official tenants and 
beliefs of the Catholic Church, Church officials sought new ways to communicate their values to 
                                                          
98 Cook, Forbidden Passages, chapter 5.  
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former Catholics, uninformed believers, and new converts.99 In the early modern Hispanic world, 
the urban baroque, with its grandiose public festivals and magnificent architecture, was intended 
to be the cultural language through which the hierarchies and values of the baroque theater 
state—of which the Church was an integral part—were disseminated. Through the seductive 
language of baroque pageantry, Lima’s urban baroque machinery was supposed to enchant the 
pagan, indigenous countryside and entice urban populations. However, as we have seen, the lure 
of indigenous objects and cultural mixtures were also powerful forces that transformed urban 
inhabitants. Both Spanish clients and Spanish ritual specialists partook in cultural exchange, and 
learned from Indians, Africans, and castas. Spanish ritual specialists like Ana de Ballejo and Inés 
de la Peñalillo passed on their knowledge to other women, thereby participating in the circulation 
of new creolized knowledge forged in Lima’s frontier social scene.100 Not only did the existence 
of creolized Spaniards underscore the failings of the baroque theater-state and its spatial policies, 
but habitual Spanish contributions to the production, dissemination, and promotion of the 
capital’s creolized culture placed them at odds with the goals of many colonial officials, 
especially the inquisitors. Creolized Spaniards, like their indigenous, African, and casta 
counterparts, challenged the crown’s and Church and royal administrators’ cultural authority, as 
well as disrupted their ability to create place on their own terms. As multilayered, multivalent 
composites, many malleable Spaniards became new products through their entanglement with 
                                                          
99 Carlo Ginzburg’s microhistorical study of the sixteenth century miller named Menocchio gives us 
insights into the cosmology of common people in early modern Europe. Common peoples’ ideas and beliefs, while 
influenced by the Church and high culture, were often different from those of Church officials and inquisitors. See 
Carlo Ginzburg, The Cheese and the Worms: The Cosmos of a Sixteenth Century Miller (Baltimore, MD: Johns 
Hopkins University Press, 1992). Other times, elites and common peoples shared similar practices that did not 
always conform with the Council of Trent’s goals to create more standardization in Catholic ritual practice. In early 
modern Spain, for example, local Catholic cults that were unique to a village or a particular region remained popular 
and were shared by elites and common people alike. See William A. Christian, Local Religion in Sixteenth Century 
Spain (Princeton, NJ: Princeton University Press, 1989).      
100 AHN, Inquisición, libro 1032, f. 421v; AHN, Inquisición, libro 1031, 388r-391r. 
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diverse groups and objects in frontier Lima. Thus, this chapter, along with chapter 4, has 
challenged recent scholarship that portrays Lima as a baroque capital with a powerful baroque 
machine capable of engendering political security and baroque identities.       
Conclusion 
 This chapter has taken an in-depth look at Lima’s creolized Spaniards, particularly ritual 
specialists living in Lima during the second half of the seventeenth century. It has sought to 
understand the larger implications for the Spanish imperial project when Spaniards, both clients 
and ritual specialists, regularly participated in practices associated with Indians, Africans, and 
castas. In the viceregal capital, many Spaniards learned from and exchanged knowledge with a 
diverse caste of clients and ritual specialists, and in so doing, many Spaniards internalized and 
mimicked creolized rituals and aspects of native Andean practices. Due to their entanglement in 
the city’s creolized, frontier culture, a wide portion of Spaniards, like their indigenous, African, 
and casta counterparts, developed frontier identities that were malleable and multifaceted, thus 
allowing them to deploy different facets of their identity at strategic times depending on their 
legal and social circumstances. This flexibility facilitated creolized Spaniards’ ability to navigate 
and integrate into a complex, frontier world rife with ambiguity. 
   Spaniards’ internalization and habitual performance of Indianness was not without 
consequences. As I argued, their actions were important to the shaping of the Spanish empire in 
the capital. First, Spaniards habitual association with and dependency on objects deemed the 
province of Indians, Africans, and castas contributed to the undermining of ethno-racial or caste 
hierarchies designed to uphold Spanish superiority. In colonial cities, ethno-racial ambiguity 
plagued colonial authorities’ ability to classify individuals into elite caste hierarchies, as the 
situational, relational, and performance aspects of caste identities allowed Indians and castas to 
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manipulate and challenge their categorizations. By regularly participating in activities that elites 
called Indian or “dishonorable,” many urban Spaniards contributed to ethno-racial ambiguity and 
demonstrated ambivalence toward elite conceptions of Spanishness. This evidence calls into 
question the theater-state’s ability to instill its race-thinking and effectively create distinction in a 
multiethnic society. Therefore, the existence of creolized Spaniards, made possible by failed 
spatial policies and mobile Indians, undermined the very foundations of Spanish claims to rule 
over native peoples and their territories.  
 Second, I contend that the presence of creolized Spaniards undermined Spanish claims to 
title or possession of New World territories vis-à-vis other European empires. For the Spanish 
crown, the papal bull gave them the legal right to possess the Americas in exchange for the 
successful Christianization of native peoples. This meant that the crown built its legitimate claim 
to sovereignty around its reputation for being a holy Catholic empire. Because Spaniards became 
creolized, their presence in the most important South American city exposed just how tenuous 
such claims were in the seventeenth century. Rather than a Catholic empire, these Spaniards 
represented a frontier one.  
 Lastly, through their propagation, circulation, and production of creolized new 
knowledge, both Spanish ritual specialists and clients participated in challenging the baroque 
theater-state for cultural supremacy in Lima. By the end of the seventeenth century, Lima was 
not a capital where the baroque was in ascendency, but rather, mobile native peoples, along with 
castas, Africans, and even Spaniards, co-produced and maintained a frontier city where the logics 





The British empire is not rise and fall but skirmish, scramble, recover; not up and 
down but perpetual crash and burn; not success and failure but fail, fail, fail and 
make the most of it… 
 —Antoinette Burton, The Trouble with Empire, 20151  
 The same words that historian Antoinette Burton used to describe the modern British 
empire could also be employed to elucidate the early modern Spanish imperial experience in the 
urban Andes. To be clear, in arguing in favor of a frontier city—a place where the colonial state 
struggled and fought tooth and nail with limited success—I am not harkening back to older 
historiographies that have labeled Spain and its empire regressive, “medieval,” and unwilling to 
modernize and centralize. This characterization is rooted in a Black Legend discourse that sees 
Spain, in contrast to its northern European counterparts, as the antithesis of modernity.2 If 
anything, the crown and many Spanish elites relied on cutting-edge urban planning techniques 
drawn-up by leading Renaissance intellectuals, advanced one of the first mass social engineering 
projects (i.e. Toledo’s resettlement program), institutionalized a scientific culture rooted in 
empiricism to govern the empire, and instituted modern baroque rituals meant to capture the 
hearts and loyalties of the urban populace. In many ways, Spain was at the forefront of early 
modern statecraft through the development of governing techniques that would be employed and 
expanded upon by modern states.3 Yet, in sixteenth and seventeenth century Lima, the capital of 
                                                          
1 Burton, The Trouble with Empire, 219.  
2 Irving Leonard called the Spanish empire a “neomedieval regime” and claimed that it “never centralized 
like the English did.” See Irving A. Leonard, Baroque Times in Old Mexico: Seventeenth Century Persons, Places, 
and Practices (Ann Arbor: University of Michigan Press, 1959). Also see Richard M. Morse, “The Heritage of 
Colonial Latin America”, in The Founding of New Societies: Studies in the History of the United States, Latin 
America, South Africa, Canada and Australia, edited by L. Hartz (New York, NY: Harcourt, Brace, & World, 
1964), 123-177. Alejandro Cañeque gives a good overview of this historiography. See Cañeque, The King’s Living 
Image, p. 8 and 260-261, fn. 21.     
3 On social engineering projects, see Mumford, Vertical Empire, 175-185. For cutting-edge urban designs 
that were elaborated on in the modern period, see Nemser, Infrastructures of Race. For “modern” baroque rituals, 
see Osorio, Inventing Lima. For the institutionalization of scientific methods predicated on empiricism, see Antonio 
Barrera-Osorio, Experiencing Nature: The Spanish American Empire and the Early Scientific Revolution (Austin: 
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Spain’s South American empire, all this was not enough. The fact that colonial officials 
experienced persistent, profound, and disquieting trouble from below in no way makes the 
Spanish empire unique in the course of world history; rather, like the modern British empire, it 
muddled through fitfully from beginning to end, thus calling into question its “relative stability” 
espoused by cultural and political historians studying the urban baroque.  
Whereas recent scholarship on Peruvian urban centers has emphasized stability, 
bureaucratic flexibility, and subaltern negotiations and collaborations with colonial authorities, I 
have emphasized perpetual and unyielding disruption from below, a perspective that is often 
obscured in many works on colonial Andean urban history.4 In this dissertation, I charted a new 
path forward for investigating trouble and empire in early modern Peruvian cities. In this new 
conquest history of urban Peru, I have examined ungovernable indigenous mobility and ongoing 
contestations over urban space to uncover the making and continual maintenance of Lima as a 
frontier city from 1535 to 1700. Understanding Lima from a frontier perspective not only reveals 
the tenuous, un-hegemonic foundations of empire in the capital, but also sheds new light on how 
the Spanish empire in Lima was lived, experienced, and constituted.  
In chapter 1, I argued that the Viceroyalty of Peru was a frontier region, a place 
characterized by disaggregated Spanish sovereignty and malleable sovereign borders. 
Specifically, throughout the Habsburg period, I showed that mobile native actors dissented, and 
in so doing, forged non-colonial spaces throughout the rugged Andes mountains. This, in turn, 
engendered a troubled colonial landscape marked by patchy Spanish sovereignty.    
                                                          
University of Texas Press, 2010); and María Portuondo, Secret Science: Spanish Cosmography and the New World 
(Chicago, IL: University of Chicago Press, 2013).  
4 For example, see Gauderman, Women’s Lives in Colonial Quito; Osorio, Inventing Lima; de la Puente, 
“Many Tongues of the King”; Ramos, “Indigenous Intellectuals in Andean Colonial Cities”; Ramos, Death and 
Conversion in the Andes; Garofalo, “The Ethno-Economy of Food, Drink, and Stimulants.” 
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Chapter 2 shifted the focus from the countryside to the viceregal capital of Lima, located 
in a valley near the Pacific coast. Through an analysis of ungovernable native mobility and 
Lima’s entanglement with the wider frontier region that was sixteenth century Peru, I 
demonstrated that Lima emerged as a frontier city where disparate ethnicities, cultures, and 
visions or ideas of what cities should be came into articulation on a daily basis. In spite of El 
Cercado’s wall—an enclosure that was meant to marginalize Indians and maintain strict 
separation between ethnic groups—colonial officials were unable to achieve disciplinary power 
in early colonial Lima, thereby undermining officials’ ability to rule through spatial governance. 
In other words, the persistent trouble elites and administrators faced due to constant and 
unregulated indigenous movements inhibited state-formation processes, as mobile Indians were 
frontier place-makers who helped forge place in Lima in ways that were at odds with the 
imperial vision of the Spanish crown. 
Chapter 3 examined how native Andeans shaped Lima’s built environment and, by 
extension, its interethnic, frontier social scene in the late sixteenth and early seventeenth 
centuries. Specifically, I focused on how the members of the indigenous brotherhood of the 
Virgin of Copacabana—an indigenous-Catholic cult/confraternity forged on the rural Andean 
frontier—employed a miracle associated with its image as leverage to gain access to space in San 
Lázaro. In building a church to their creolized, frontier cult, native Andeans were not only able 
to integrate into San Lázaro, but, as I argued, the church itself also acted as a magnet, drawing in 
and orienting Spaniards, castas, and Africans toward it. Thus, I demonstrated that native peoples 
contributed to the making of San Lázaro, a parish commonly known for its multiethnic 
population. Despite colonial officials’ continued attempts to maintain spatial separation between 
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Lima’s many ethnic groups, the city remained a meeting place of interethnic convergence, a 
place intimately entangled with the wider frontier region.     
Chapter 4 examined the ongoing conflicts over sacred space in seventeenth century Lima, 
using these conflicts as a lens to investigate the cultural, religious, and political consequences 
that came about due to the articulation of different animals, peoples, ideas, and landscapes in the 
viceregal capital and in the Lima valley more generally. I showed that, due to the cultural and 
political work performed largely by female ritual specialists, a creolized habitus emerged, a 
habitus that knotted together a wide swathe of Lima’s multiethnic population. The capital’s 
inhabitants became increasingly dependent on a wide range of sacred objects and spaces for their 
emotional, ritualistic, financial, and quotidian needs, including native sacred objects and 
creolized sacred spaces governed by ritual specialists. In spite of efforts by leaders of the 
baroque theater-state to spatially turn urban bodies exclusively toward objects and spaces 
sanctioned by colonial and Church authorities, I argued that creolized sacred spaces and 
indigenous objects were always close at hand, thereby hindering Church and colonial 
administrators’ abilities to forge spatial orientations and identities oriented solely around the 
baroque. These creolized cultural habits were not “subaltern” or “popular,” but instead were a 
central part of everyday urban life. In other words, frontier cultural logics organized around 
cultural mixtures rivaled the Hispanic baroque for cultural supremacy. Due to the cultural and 
political work of ritual specialists and their clients, this chapter demonstrated how frontier 
sociality and place-making endured in seventeenth century Lima.  
Chapter 5 expanded on chapter 4 by focusing on the cultural consequences fostered by 
the Andean frontier in the Lima valley. In it, I analyzed Spanish ritual specialists’ intimate 
engagement with Lima’s creolized, frontier culture and the larger political implications it had for 
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the Spanish empire in Lima and in urban Peru more broadly. As I showed, Spanish ritual 
specialists became creolized, as Andean knowledge and objects became essential to their 
quotidian ritual practice. A look at Inquisition records involving Spanish ritual specialists also 
revealed that these women were ambivalent about elite conceptions of Spanishness. These 
Spaniards moved toward and away from elite ideas of what constituted a proper Spaniard in 
different social and legal situations. I argued that we should understand Spaniards’ identities as 
multivalent, multilayered, composite, mutable, and multifaceted, creolized Spaniards could 
deploy different facets of their frontier identities at strategic times in order to navigate the 
complex, frontier world that was the viceregal capital. We should, therefore, say that Spaniards’ 
identities were more situational, transitory, and relational than has originally been thought. I 
argued Spaniards’ ambivalence toward elite conceptions of Spanishness laid bare just how 
troubled, tenuous, and un-hegemonic the Spanish empire was in frontier Lima. Taken together, 
these chapters reveal not a bastion of loyalism or a capital dominated by the baroque urban 
machine, but instead a frontier city where indigenous peoples played important roles in shaping 
place.  
In focusing on trouble and dissent and its effects on empire, I am not suggesting that we 
return to traditional resistance paradigms and “clash of civilization” models from the 1980s and 
early 1990s.5 Rather, understanding Lima as a frontier city allows us to see disruption while not 
dichotomizing urban society into Spaniards versus Indians. As shown in the chapters 
summarized above, in the frontier city, Spaniards, Africans, Indians, and castas all became 
entangled and knotted together, engendering a shared world where cultural boundaries were 
                                                          
5 Karen Spalding and Steve Stern have written classic works on native resistance in the colonial Andes. See 
Karen Spalding, Huarochirí: An Andean Society under Inca and Spanish Rule (Stanford, CA: Stanford University 
Press, 1984); Stern, Peru’s Indian Peoples and the Challenge of Spanish Conquest. 
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permeable and continually transgressed. While Lima was certainly a city with much violence and 
conflict, shared cultural values revolving around fluid mixtures of objects and ideas from 
Andean, baroque, and Mediterranean cultures helped create a degree of social cohesion in 
frontier Lima and perhaps in other cities and regions in Spain’s American empire. If, as I have 
argued, Spaniards and the baroque theater-state did not achieve hegemony in Lima, we must do 
more to explore whether the frontier and trouble were, indeed, the defining features of the 
Spanish empire in Peru. As an ambiguous cultural and political zone with unique cultural 
processes, perhaps instead of a baroque or Spanish conquest of the viceregal capital of Lima, we 
should instead speak of a frontier’s conquest. This, I believe, would be a more accurate, if 
troubling description. 
My study of disruption, dissent, and frontier during the Habsburg period has larger 
implications for troubling traditional narrative arcs of colonial Peruvian history. Typically, 
historians have understood the Bourbon era (eighteenth to early nineteenth century) as a period 
of dramatic reforms that gave birth to a century of rebellions, violence, and increasing political 
instability. In other words, the Bourbon period—a time of imperial reorganization and 
centralization—eroded and eventually broke the colonial compact between ruler and ruled that 
the Habsburgs had established, leading to empire’s collapse in the colonial Andes during the 
early nineteenth century. With regard to the numerous native Andean insurrections, historian 
Scarlett O’Phelan Godoy was one of the first scholars to argue that indigenous insurgency and 
rebellions in eighteenth century Peru were the result of increased fiscal pressures that the 
Bourbon kings placed on native communities.6 More recently, in his in-depth study on the 
                                                          
6 Scarlett O’Phelan Godoy, Un siglo de rebeliones anticoloniales: Perú y Bolivia, 1700-1783 (Cusco, Peru: 
Centro de Estudios Regionales Andinos, 1988); and Scarlett O’Phelan Godoy, Rebellions and Revolts in Eighteenth 
Century Peru and Upper Peru (Köln, Germany: Böhlau, 1985).  
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rebellions and native communities in the northern Potosí region, Sergio Serulnikov traces the 
development of anticolonial sentiments and insurrections by looking at everyday peasant politics 
and political conflicts beginning in the mid-eighteenth century (c. 1740). Specifically, Serulnikov 
finds that increased taxes and tribute, decreased native autonomy, conflicts over land distribution 
and labor obligations, and most of all, “battles over illegitimate ethnic chiefs” played important 
roles in radicalizing, empowering, and mobilizing Indian communities against colonial rule.7 In 
other words, through political and legal conflicts with Bourbon officials, native peoples became 
increasingly empowered, and because of this eighteenth century process of empowerment, the 
northern Potosí rebellions of the early 1780s were born.8 Histories such as these have done much 
to advance our knowledge of the eighteenth century Andes. However, such histories continue to 
reaffirm strong dichotomies between the Bourbon and Habsburg periods. This is to say that, by 
emphasizing that political instability arose primarily from the Bourbon era, these studies 
perpetuate notions that the Habsburg period—particularly after 1640—was a time of relative 
stability made possible by baroque rituals and a negotiated colonial compact, while the 
eighteenth century—especially after mid-century—was a time of violence, discord, and imperial 
collapse. In addition, historical works in this schema largely render events in the Habsburg 
period inconsequential to the impetus behind the political instability and eruption of mass 
violence in the eighteenth century.  
Current research on colonial Latin American history has demonstrated more continuities 
between the Habsburg and Bourbon eras.9 With regard to native peoples, politics and the 
                                                          
7 Sergio Serulnikov, Subverting Colonial Authority: Challenges to Spanish Rule in Eighteenth Century 
Southern Andes (Durham, NC: Duke University Press, 2003), 4 and 218. 
8 Serulnikov, Subverting Colonial Authority, 220. 
9 For Peru and Mexico, see Milton, The Many Meanings of Poverty; Black, The Limits of Gender 
Domination; Ramos, Identity, Ritual, and Power in Colonial Puebla. 
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eighteenth century rebellions, Alcira Dueñas’ 2010 book, Indians and Mestizos in the Lettered 
City, examines native Andean and mestizo intellectuals who worked for justice on behalf of 
subordinated groups in Peru during the seventeenth and eighteenth centuries. In so doing, these 
native and mestizo elites articulated discourses that would be employed by native leaders during 
the age of Andean insurrections in the latter half of the eighteenth century.10 More works in this 
vein are needed in order to better understand the connections beteween the Habsburg and 
Bourbon eras, as well as how the Habsburg period profoundly impacted and played a role in the 
cycles of violence that characterized much of the eighteenth century.  
 My dissertation, which demonstrated that the Viceroyalty of Peru was a frontier region, 
suggests new pathways for research on the ways the Habsburg period shaped native rebellions 
and indigenous insurgency in the Bourbon era. Perhaps instead of traditional interpretations of 
the colonial past, we should understand the un-hegemonic frontier societies forged and 
maintained during the sixteenth and seventeenth centuries laid the groundwork for indigenous 
rebellions in the eighteenth century. Certainly, the Bourbon reforms played an important role as 
well. Enacted by the Spanish crown as attempts to close the Andean frontier and impose greater 
royal authority in Peru, the Bourbon reforms disrupted the tenuous ties that composed urban and 
rural colonial societies. However, the constant failings of the Spanish colonial regime and their 
inability to achieve cultural and political hegemony and, thus, imperial stability in the Habsburg 
Andes sealed the fate for a long-troubled empire. Colonial officials were simply unable to 
impose greater imperial control on a region that could not be spatially ordered or oriented in 
ways that suited the Spanish crown. Therefore, my dissertation not only offers a way to trouble 
urban histories in Peru and in the Spanish empire more broadly, but also the larger narrative arc 
                                                          
10 Dueñas, Indians and Mestizos in the Lettered City.  
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of Peruvian colonial history. Without cultural and political hegemony, the Spanish empire in the 
Andes was neither ascendant nor stable, but “fail, fail, fail and make the most of it.”11        
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